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Foreword 


Much time has passed since Professor Dr Mir Valiuddin submitted 
his manuscript to the Press. He did not live to see it printed, for he 
passed away in 1975, when the last touches were given to the 
manuscript. Since the publisher intended to make the contents 
available to a great number of non-specialists it was deemed 
necessary to cut out the copious Arabic, Persian, and Urdu 
quotations, to print which would have caused much difficulty. Since 
the number of people in the West who are seriously interested in the 
problems of Sufism has increased considerably during the last decade 
we felt that they should not be deprived of the contents of Dr 
Valiuddin’s work due to the language barrier. This was also the 
reason why the style was sometimes changed, repetitions, as are 
almost unavoidable, were cut out, so that the book can now be used 
easily by all those who are interested in the spiritual techniques of 
Sufism. Dr. Gulshan Khakee, herself trained in the discipline of 
Comparative Religions and conversant with both the Muslim and the 
Hindu traditions, has edited the manuscript carefully, and added a 
bibliography which may help the readers in their further research. 
The material that has been assembled here has never before been 
offered to a larger audience of Western readers, and it is to be hoped 
that it will stimulate a deeper interest in the practices of classical 
Sufism and also incite scholars to enter more deeply into the field of 
scholarly study of mystical techniques and their influence on the 
human mind. 
Dr. Annemarie Schimmel 
Professor of Indo-Muslim Culture 
Harvard University 
May 1979 


Preface 


Dr Mir Valiuddin, who died in 1975, has already made valuable 
contributions to authentic Sufi literature in English through his 
books, especially The Quranic Sufism (Delhi, 1959) and Love of 
God, The Suft Approach (Delhi, 1968), and through many articles 
that have appeared in various journals during the past thirty years. 
With the present study he makes an important contribution to an 
aspect of Sufism which has received little attention until now. The 
official Orientalists, unaware for the most part of the techniques and 
methods of Sufism, have been in no position to make a meaningful 
study of spiritual techniques the like of which were lost in the West a 
long time ago and only now are being avidly sought after in the 
Eastern Traditions. As for the occultists and pseudo-spiritualists, 
whose number increases every day with the weakening of the spiritual 
forces in the West, they have spoken of spiritual techniques and in 
fact have of late invaded the field of Sufism after adulterating for 
some time Hinduism and Buddhism. But because they are not trad- 
itional and orthodox in the true sense of these words—and have no 
respect for the Sacred Law or Sharia, which alone can make possible 
even the first step upon the Path—they speak in a vacuum. They 
offer techniques of meditation and contemplation which at best may 
be of only minor harm and at worst can lead men into madness and 
demonic states of consciousness. It is, therefore, especially welcome 
that the present book is devoted to Sufi disciplines from the point of 
view of Sufism itself and presented by one who has spent a life-time in 
their study and practice, one who is immersed in these disciplines 
himself. 

The exposition of the author is the fruit of the long tradition of 
Sufism as it has existed over the centuries and as it has manifested 
itself in the Arabic, Persian and Urdu literatures. The pages of the 
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book are replete with quotations from the rich poetry of all of these 
languages, especially Persian, which for centuries was as much a 
cultural language of the Indian sub-continent as of Persia itself. The 
beauty of the book lies most of all in the well-chosen verses —some of 
celestial beauty — which can be fully appreciated only in the original. 
It is understandable that in this book, for several reasons, only the 
translations into English of these verses can be given. The very rich 
selection presented in these pages demonstrates the author's immense 
learning and his close acquaintance with Sufism and its literature in 
the several languages mentioned above. 

The vast number of citations which have been abridged in this 
edited edition of the original manuscript for economic reasons, also 
demonstrates the organic link which exists between the Koran and 
Hadith and early Sufi Poetry in Arabic and the vast treasures of 
Persian and later Urdu Sufi poetry. These mystical literatures are 
like so many streams which flow forth from the gushing spring of 
inspiration deriving from the Holy Koran. 

The great virtue of this book is in fact to start by ascertaining 
categorically the Koranic origin of Sufism.' To have shown that the 
practice of Sufism is essentially the emulation of the life and practice 
of the Holy Prophet and its goal the true knowledge or ma ‘72fa of the 
message of the Holy Koran that can be summarized in the majestic 
quintessence of all metaphysics, namely, La #laha tll Allah is already 
to have rendered a great service to the cause of Islam and to Sufism. 
For this affirmation will at least keep away the would-be pretender 
who, not being serious enough to accept the discipline implied in the 
Shari'a of Islam, wishes to practise Sufism as an extraneous element 
that has been grafted on to the body of Islam and has somehow 
survived to modern times just awaiting occultists who, thinking that 
they know Sufism better than the Sufis themselves, can plunder its 
riches. 

The long introduction to the book, replete with quotations from 
leading authorities of Sufism throughout the ages, makes clear the 
meaning of Sufism, its relation to the Sharia, the position of some of 
the great intellectual figures of Islam towards it, and the reason for 
the opposition of some of the very esoteric elements in Islamic 
society against it. 

In the eight chapters that follow, the author outlines the stages of 
the spiritual path (suluk), which consist essentially of the purification 
of different levels of the microcosmic being, the nafs, the galb and 
the srr, and finally the illumination of the spirit by Divine Light 
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resulting in the gnosis which is the end and goal of the Sufi path. 
Moreover, the stages of the Path are delineated according to the 
teachings of the three major Sufi orders of the sub-continent: the 
Qadiriyya, the Naqshbandiyya and the Chistiyya. The description of 
the fundamental technique of invocation (dhskr) with numerous 
citations from Sufi texts in both prose and poetry remains central 
throughout these chapters. Of particular interest is the description of 
the silent invocation of the Naqshbandiyya. 

The author states clearly his preference for the ‘way of love’ of the 
Chishtiyya, following what he has expressed in his previous works. It 
must be made clear, however, that the love stressed here should not 
be confused with the ‘way of love’ known to the post-medieval West, 
which is usually seen as separated or even opposed to the way of 
knowledge. In Islam love and knowledge can never be totally 
separated. Each Sufi order only stresses one without ever denying the 
other. In fact Sufi love (‘tshq) is understood by Sufis as the realized 
aspect of gnosis. The purest metaphysics, if it remains only 
theoretical, is little as compared with its realization in the soul of 
man. This realization is called ‘tshqi, it is a love that is wedded to 
gnosis and leads to Unity or tawhid, which is situated above all 
duality, even the duality existing between the lover and the Beloved. 
That is why the ‘poet of the Invisible World’ (isan al-ghayb) Hafiz 
writes: 


The men of intellect (those who possess theoretical knowledge) are 
like the central point of the compass of existence. But Love (‘sskq) 
knows that they are lost wandering in this circle. 


The exposition of Dr Valiuddin has the virtue of both depicting the 
contours of this circle of existence and indicating how through the 
stages of spiritual realization man can reach that realized gnosis 
which sees every formulation as but a key to the understanding of the 
Truth which in essence is infallible and remains above all 

formulations. 
Seyyed Hossein Nasr 
Tehran 
March 1979 

Note 

The publisher of this book had the very great pleasure to meet the 
author on one of his travels through India and as a result of a 
discussion with the author he was asked to publish this manuscript 
which for various reasons could not be produced earlier. It is much 


x CONTEMPLATIVE DISCIPLINES IN SUFISM 


regretted that due to his death Dr Valiuddin has not seen the publica- 
tion of his manuscript which no doubt was dear to his heart. It is 
hoped however that in the heavenly worlds he will know that this 
book of his has now been given form and will no doubt give more 
light to many on the spiritual path. 


1. Fortunately in the last few years such serious and genuine expositors of Sufism 
in the West as F. Schuon in his masterly Understanding Islam (London, 1968), 
T. Burckhardt in his An Introduction to Suff Doctrine (Lahore, 1959) and M. 
Lings, A Muslim Saint of the Twentieth Century (London, 1961) have shown 
with blinding evidence the Koranic and Islamic origin of Sufism, but 
unfortunately, for certain types of blindness no evidence is of any use no matter 
how blinding it might be. See also S. H. Nasr, Three Muslim Sages (Cambridge 
(USA), 1964), Chapter ITT. 


Introduction 


In the following pages an attempt has been made to enunciate the 
contemplative disciplines in Sufism as practised by the great Sufis 
and eminent Shaykhs, But before we proceed to do this, let us 
understand the exalted position that the Sufis occupy in the 
community of the Muslims—‘men chosen and elect, excellent and 
pre-eminent’. As Abu Bakr al-Kalabadhi' has said about them: 


Their feet were firm, their understandings clean, their beacons 
were bright: they had understanding of God, and journeyed unto 
God, and turned away from what is other than God. Their lights 
pierced the veils . . . and their eyes were blind to all beneath the 


Throne. They were spiritual bodies . . . silent and meditative, 
absent from men _ but present with God, kings in 
rags . . . possessors of all virtues and lights of all guidance; their 


ears attentive, their hearts pure, their qualities concealed; chosen, 
illuminated, pure. 


Abu Yazid said: 
The Sufis are children in the lap of God. 
Yusuf ibn al-Husayn said: 


There is in every community a chosen band, and they are the 
agents of God, concealed by Him from His creation; if there be 
any such in this community, they are the Sufis. 


Dhu'n-Nun’ said: 


I saw a woman in one of the coasts of Syria and said to her, 
“Whence comest thou (God have mercy on thee)?’ She replied, 
‘From people whose flanks shrink from beds.’ I said, ‘And whither 
intendest thou?’ She answered, ‘Unto them whom neither 
merchandise, nor selling diverts from remembrance of God’? I 
said, ‘Describe them.’ 
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Then she began to recite: 


Their every purpose is with God united, 

Their high ambitions mount to Him alone: 
Their troth is to the Lord and Master plighted — 
O noble quest, for the Eternal Onel 


They do not quarrel over this world's pleasure — 
Honours, and children, rich and costly gowns, 
All greed and appetite! They do not treasure 
The life of ease and joy that dwells in towns. 


Facing the far and faint horizon yonder 

They seek the Infinite, with purpose strong: 

They ever tread where desert runnels wander, 

And high on towering mountain-tops they throng!‘ 


Perhaps this will suffice to give an idea of the high rank of the Sufis in 
the Muslim community. 


Now let us record a few of the Traditions of the Prophet of Islam 
about Sufism. Sa‘id ibn al-Musayyib relates, on the authority of Abu 
Hurayrah, that the Prophet said: 


Verily, a part of knowledge is after something hidden; it is only 
known by those who are acquainted with God. When they speak 
about it, it is disapproved of by those who are heedless of God. 


The following narrative goes back to ‘Abd al-Wahid ibn Zayd: 


I asked al-Hasan about the science of the Inward, and he said, ‘I 
asked Hudhayfah ibn al-Yaman about the science of the Inward, 
and he said, “I asked the Messenger of God about the science of 
the Inward, and he said ‘I asked Gabriel about the science of the 
Inward, and he said, “I asked God about the science of the 
Inward, and He said, ‘It is a secret of My secrets; I set it in the 
heart of my servant, and none of My creatures understands it.’ *° 


Abu 11-Hasan ibn Abi Dharr quotes the following verses of al-Shibli 
in his book, the Minhaj ad-Din: 

The science of the Sufis has no bound, 

A science high, celestial, divine: 


In it the Masters have plunged profound, 
And men of wit appraise them by that sign. 


We will amplify the statements made above in order to understand 
the position of the Sufis and the nature and value of their teachings. 
‘Allama Qutb ad-Din Shirazi* has given a true picture of the Sufis 
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and their work. He says that the Messenger of God (God's blessings 
and peace be upon him) has said: 


The ‘ulama (the learned class) of my people are like the prophets 
of the sons of Israel. 


This means that the ‘ulama of the Muslim community are like the 
prophets of the sons of Israel in knowing the path to God and leading 
men towards it. He has also said: 


The ‘ulama are the heirs to the prophets. 


The heritage of the prophets is the Proximity of God. Attainment 
unto God is possible, firstly, by acquiring the knowledge imparted by 
the Skari‘a (sacred law). This knowledge teaches us how to discharge 
the obligations imposed upon us in connection with the service, wor- 
ship and adoration of God and also in relation to our fellow beings. 
When we discharge our duties in strict accordance with the dictates 
of the Sharia, we are led on the way to attainment unto God which 
ultimately leads us to the spring whence those brought near to God 
drink.’ 

In the same way, ‘Proximity to God’ is attained by acquiring the 
knowledge of the ‘Path of God’, tlm at-Tariga. It teaches us to 
cultivate that mental state which is the result of the attainment of 
angelic qualities, * and of the purification of the appetitive self from 
its blamable animal attributes and purging it of its depravity, and of 
the cleansing of the heart from the love of the ephemeral world, from 
its leaning towards the worldlings and its vainglorious thoughts and 
making it the object of Divine Effulgence. In this way heart and soul 
and self are prepared for the attainment unto God. 

Again, the ‘Proximity of God’ is attained by acquiring the %/m al- 
Haqiqa, ‘knowledge of the Truth’. It consists of the gnosis of the 
Names and Attributes of God’ and teaches us how to actualize or 
realize them in ourselves. ‘Gnosis’ in the words of Faris ‘absorbs the 
gnostic in the essence of the Object of his gnosis’. 

Thus, according to Shirazi, the Sufi shaykhs tread on the paths of 
Sharia (the Sacred Law), Tartga (the Path) and Hagiqa (the Truth) 
and they establish true relationship with the Prophets by their 
knowledge, words, deeds and ahwal or ‘mystic states’. This is not 
done by the formalists among the ‘ulama, the ‘learned class’. 

Another eminent scholar, who is considered among those ‘who are 
firmly grounded in knowledge’, ‘Allama Jalal ad-Din Dawwani, says 
in his Sharh-t Ruba tyat: 


XIV CONTEMPLATIVE DISCIPLINES IN SUFISM 


Formal sciences do not lead us to Reality; but that which directs 
us to it is, after Divine blessing, the company of, or intimate 
association with the “inward” men of the Path and devotion to 
these ecstatics. 


Though the methods of argumentation or reasoning resolve many 
difficulties and remove many obstacles, those who aspire after 
Reality find no peace or bliss by these methods. As the great Sufi al- 
Hallaj has said: 


Who seeks God, and takes the intellect for guide, 

God drives him forth, in vain distraction to abide: 
With wild confusion He confounds his inmost heart, 

So that, distraught, he cries, ‘I know not if Thou art’. '° 


This can be seen from the writings of some of those great scholars 
who were first engaged in the study of formal sciences and spent a 
great part of their life in argumentation, methodical reasoning and 
debate, but could not achieve their goal. So they left this way of 
seeking Reality and took to seclusion, privacy and avoidance of inter- 
course with people. Such was Abu Hamid Muhammad al-Ghazzali 
(d. 1111)'' who has related his own story in his book al-Mungidh min 
ad-Dalal and other works. 

Similarly, Hamadhani has dwelt on this subject in Zubdat al- 
Haqa'tq where he says: 


For the seeker of the purification of the inward, the society of and 
association with men of direct intuitive knowledge is of immense 
value. By men of direct intuitive knowledge I mean those singular 
men who have purified their hearts from all vices and to whom the 
benignity and grace of God reveal things that cannot be described 
in words. The felicity of the seeker lies in the devoted services of 
those saints who are dead to themselves and entirely lost in God, 
becoming one spirit with Him in all respects. When they thus 
spent their lives in ardent love of God and devoted service to Him, 
God grants them a sweet, clean, happy, good life. The learned 
men of the formalist type know nothing except the outward form 
or impress of Reality. 


If you desire to realise Truth: 

Refrain from debates and discussions as genuine seekers do. 
Keep company with Friends of God and mingle with them, 
May be that you soar high with their wings. 


And again: 


We indulged in academic discussions endless, 
But failed to solve the mysteries of the universe. 
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Though several knots have been disentangled, 
Nothing is known about the Hereafter! 


The eminent Shaykh ‘Abd al-Wahab Sha‘rani writes in his work 
Irshad at - Talabah wa'l-Muridin: 


One should know that the Way of the Sufis is the only straight 
way, the clear and upright way. Ways are sought for the 
advantages gained in following them, and the way of the Sufis is 
the way of the exact gnosis of God, and of knowledge of the 
diverse ways of self training necessary for the gnosis of God. And 
everybody knows that the gnosis of God is the highest and the 
noblest of all knowledge, because the object of this knowledge is 
the Most Excellent Being. That is why the way of gnosis of God is 
the most excellent of all ways and one who guides us towards this 
end is the master of all guides and the most perfect of them all. 
And the traveller of this path is the most blessed of all 
travellers . . . Hence, one who would like to admonish or give 
good counsel to his own self should follow this path only, giving up 
all other paths. For this is the path of felicity and bliss which com- 
prises of both the sciences of Sharia and Tariga. The gnostic of 
this path is the perfect adept and the true heir to the Inheritance 
of the Prophets. He is called the Universal Man or the Perfect 
Master. 

Further, it should be noted that as the stage attained by 
following this path is the most excellent and felicitous one, the 
path itself is hard to travel, being replete with trials and tri- 
bulations; and one who treads this path is really a brave man who 
holds the hand of his spiritual preceptor firmly and marches on 
boldly towards the ultimate end. It is incumbent on the preceptor 
to pay due attention to the training of the disciple, and it is in- 
cumbent on the disciple to follow the instructions of his preceptor 
whole-heartedly. 


The eminent Shaykh Muhammad ibn Mahmud Bukhari, known as 
Khwaja Parsa Nagshbandi says: 


The Shaykhs of the Tariga (‘path’) are the leaders of all men of 
true religion and belief. They have acquired for themselves all the 
inward and outward aspects of knowledge. They are men of 
feeling (arbab-t ahwal) and perfect masters. Their beliefs are based 
on true principles and are supported by the Holy Koran, the 
Traditions of the Prophet, the agreement of all Muslims and 
rational arguments. They are also ahl-# del ‘men of heart’, inward 
men who look through the veil. God Almighty has turned towards 
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them with benignty and sufficient Grace and has attracted them 
towards Himself and for whom ‘the good (record) from us has 
gone before’ and ‘made them stick close to the command of self 
restraint, and well were they entitled to it and worthy of it’. They 
have received their knowledge from God, and have devoted them- 
selves to His service alone, to the complete exclusion of all else, 
their light has torn asunder all the veils and their hearts have 
moved around the Throne of God. They are men of inflexible 
purpose, stout of heart, elect among the believers. They are a 
light for the seekers of God. They exterminate false pretensions 
and innovations; they are proof as it were for the people of the 
ahl-t Sunna or the ‘approved way’. God in His wisdom and Mercy 
has revealed the light of their saintship among the believers so that 
they may be blessed and benefit by them. For such God has 
written fatth in their hearts and strengthened them wath a sptrit 
from Himself.'? Those who oppose them are spiritually dead as 
they do not perceive. 


Imam Ghazzali,'® in his work al-Mungidh min ad-Dalal, after 
mentioning the early stages of his life, says: 


Many secrets and mysteries have been revealed to me in these sec- 
lusions and privacy with God which cannot be recounted here. I 
shall relate only those which I think may benefit the readers of this 
treatise. With a heartfelt certainty I came to believe that the 
eminent Sufis alone are the veracious travellers on the Path of God 
and their disposition, manners and habits alone are superior to all 
others. Their way alone is the straight way. Their natural 
disposition and morals are the best . . . This is so because all their 
outward actions and inward states are irradiated by the light of 
the lamp of prophecy, and there is not on the face of the earth any 
other light from which illumination should be sought. 

In short the very first condition of this Holy way is the over- 
coming of the appetites of the flesh and getting rid of its evil dis- 
positions and vile qualities, so that the heart may be cleared of all 
but God; and the means of clearing it is dhtkr-e Allah, i.e. the 
commemoration of God and concentration of every thought upon 
Him. And the last stage of this way is complete effacement in 
God —the naughting of all that is not God and persisting through 
what belongs to God. Who can find fault with such a way? 

That which we have described as the last stage of Sufism is not 
really the last one. It is last in the sense that what is achieved by 
painfully treading the via purgativa by self remonstrance and self 
abnegation is this stage. As a matter of fact, this is only the first 
stage of the Path to God. What proceeded before this stage was 
only a threshold for the seeker. It is a way in which in its very first 
stage mukashafas or ‘unveilings’ come to the disciples; while 
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awake they see angels and souls of prophets, hear their voices and 
gain from their guidance. '* Then their hal ‘state’ passes from the 
beholding of forms to stages where language fails and any attempt 
to express what is experienced must involve some error. They 
reach a proximity to God which some have fancied to be hulul, 
‘fusion of being’, others z¢tzhad ‘identification’ and others wusul or 
‘union’. But all these are erroneous ways of indicating the thing. 
In our book al-magsad al-Aqsa we have explained where the error 
lies... 

Unless a man has felt in himself some part of this matter z.e. of 
the highest mystical states, he knows nothing of Prophecy as it 
really is, except the name. The miraculous gifts of the Sufi saints 
are the first things that happen to the Prophets. Such was the case 
with Muhammad, (may the peace of God be upon him) at the 
outset, when he retired to Mount Hira to be alone with God and 
gave himself up to devotion. At this the Arabs began to whisper 
among themselves that Muhammad had fallen in love with his 
Lord. 

This is the state which is known only to those men of taste and 
ecstacy, the ahl-2 dhaug who have traversed the path. Those who 
have not experienced this joy may come to know of it Ly exper- 
ience or from hearing about it from the ‘men of feeling’. And this 
is possible only when they associate with them for a long time. He 
who keeps company with these people will attain to this state and 
faith. They (the ahl-i dhauq) are people whose associates are 
never disappointed. Those to whom this bliss of personal ex- 
perience has not been granted may believe in it through rational 
proof or ‘demonstration’ burhan, as we have shown in our book 
Ihya ‘Ulum ad-Din, in the chapter on ‘Aja%b al-Qulub or 
‘Mysteries of the Heart’. 

To describe this mystic state in words and support it by 
arguments and proof is called knowledge, to acquire it by ex- 
perience and practice is called dhaugq (‘taste’) and to form an 
opinion about it and believe it implicitly is faith. These are the 
three stages. 


As the Koran says: 


God will raise up to suitable ranks (and degrees) those of you 
who believe and who have been granted (mystic) knowledge. '* 


As opposed to them are the ignorant people who do not know it and 
therefore deny and disavow it. It is about them that the Koran has 
said 


And among them are men who listen to thee, but in the end when 
they go out from thee, they say to those who have received 
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knowledge ‘What is it he said just then?’ Such are men whose 
hearts God has sealed, and who follow their own lusts. '° 


The effect of such knowledge is thus expressed by an ecstatic: 


The wine of love has filled my heart and soul, 

And erased my name from the board of the living! 

I have heard from Thee words as sweet as honey, 
Today these very words have sunk deep into my heart. 


It is said that Imam Fakhr ad-Din ar-Razi asked Shaykh Najm ad- 
Din Kubra: ‘How did you attain unto the gnosis of God?’ He replied: 
‘By wartdat “mystic experience” which the heart cannot falsely deny.’ 

Another adept has expressed the high position of the mystics in 
these following words: 


Purifiers of heart are indifferent to colour or odour, 

They witness beauty every moment without break! 

They have forsaken the outward emblem of knowledge, 

And picked up the crux which they behold with the eye of 
certainty. 

They have acquired zest, contemplation and ecstasy, 

And dived into the sea in search of their Beloved! 

Death which strikes terror in the heart of others, 

They laugh at it when they face it. 

None can influence their heart, 

As the pearl is safe though the shell may be broken! 

Unmindful of letters, they have clung to the spirit, 

And in seeking God they have effaced themselves in His Being! 
Soaring above space and the emblems of Divinity, 

They have secured a seat in the Assembly of the Near Ones. 

They are entirely lost in God, wafted away from the plane of self- 
consciousness 

And behold the Glory of God and hundreds of signs bear 
testimony to this fact. 


Shaykh Dia ad-Din Abu Najib Suhrawardi (d. 1168) in his book 
Adab al-Muridin says: 


. . . The Sufis distinguished themselves by acquiring more exalted 
knowledge and spiritual states and stages, as for example, repen- 
tance, renunciation or abstinence, continence, patience, 
acquiescence, trust in God, love, contemplation (or vision of 
Truth), firm certainty, contentment, sincerity, pure and 
undefiled faith, thankfulness or gratitude, remembrance or 
commemoration of God, meditation, ecstacy, unity, diversity, 
passing away from self'’ and persistence or abiding after passing 
away, fana and baqa... 
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Shaykh Shihab ad-Din ‘Umar Suhrawardi (d. 1234) has praised the 
eminent Sufis thus: 


Their heart was full of love for God, and effulgent with His Holy 
Light; their outward and inward life was governed by 
righteousness and piety; in the darkness and gloom of human 
nature they lit the lamp of firm certainty; they attached no 
importance to the sensuous pleasures of the world; they disliked 
those who followed their lusts; they scaled the heights of hope and 
fear, traversed the world of Domain or ‘alam-i malakut; they fixed 
their gaze on the sublime Lights; they regarded even the angels as 
story-tellers and attained the Proximity of God. Their bodies were 
earthly but their hearts were heavenly; their spirits secured a seat 
in the Assembly of the Near Ones; they served God as His slaves or 
bondsmen. The ignorant think that they have lost their way. As a 
matter of fact, they never lost their way but they concealed their 
(mystic) states and the ignorant could not perceive them. Out- 
wardly they existed with their bodies in the external world, but 
they were separated from it as far as their hearts were concerned. 
Their spirits moved round the Throne of the Creator . . . In the 
darkness of night they got delight by their devotion and due to the 
intensity of their yearning for God they got pleasure from the 
thirst of midday . . Due to their prayers they mastered their lusts 
and lascivious passions and due to the high pleasure they derived 
from reading the Koran they did not care for sensuous pleasures. 
Their faces emitted the light of their hearts . . . 


Mir Husayn ibn Mu ‘in Maibudht says in his book Fawatth as follows: 


In the Path of the Sufis one finds Divine Light, perpetual self- 
manifestation of God and the gnosis of the ultimate reality of all 
things phenomenal: 


Sufism is knowledge known to those only who have 
A religious frame of mind and are inspired by God, 
He can never know it who does not witness it, 

How can a blind person behold the light of the sun? 


Further, he expresses his repentance thus: 


From the moment I was initiated into the Way of the Sufis, 
I have been repenting for my past life. 

Having given up formal relationship 

I find myself flooded with delight and happiness. 


Their faces emitted the light of their hearts and what was 
concealed in their hearts perfected the way of the gnostics. In 
every age such persons of cognitive attainment through mystic 
efforts exist and they invite people unto God. Due to this high 
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position they are assigned the task of summoning people to the 
approved way of God and they are regarded as leaders in 1eligion. 
They have left their traces in the world and their lights will 
bring peace and joy to troubled minds and dispel the darkness of 
ingorance of time to come. Those who follow them will be led on 
the right path and those who ignore or disavow them will go astray 
from the right path. 


Mulla ‘Ali ‘Ari writes in his book, Sharh-¢ Adab al-Muridin, that 
Shaykh Shihab ad-Dim as-Suhrawardi told him that 


In the beginning I was engaged in the study of lm al-kalam (the 
science of scholastic theology) and had memorized many text- 
books on this subject. My uncle used to prohibit me and I never 
paid any attention to what he said. One day he intended to pay a 
visit to Shaykh ‘Abd al-Qadir al-Jilani (d. 1166 A.D) and I also 
accompanied him. My uncle said to me: ‘Keep a watch over your 
heart! You are going in the presence of a person who has direct 
communication with his Lord and wait for the blessing of a single 
glance from him!’ When we were seated, my uncle addressing the 
Shaykh said: ‘My Lord! this boy is the son of my brother, and 
desires ardently to study ‘I/m-al-Kalam. I prohibited him from this 
unfruitful work, but my words failed to produce any effect on his 
mind’, The Shaykh asked me; ‘What are the books you have 
memorized?’ I enumerated them. He just passed his hand over my 
breast in order to wipe it, and by God! I could not remember even 
the name of any one of these books which I had committed to 
memory for such a long period of my life and my breast was filled 
with Divine knowledge, knowledge of the mysteries, knowledge of 
the unseen. I parted from him with a ‘lofty tongue of truth’ and a 
true and sincere heart. The Shaykh said: ‘O, ‘Umar, you will be 
the last famous person of Iran.’ And this was what happened. 
Shaykh Shihab ad-Din was admittedly regarded as the Shaykh of 
all the Shaykhs of his age. The door of firm certainty was opened 
in the heart of Shaykh Shihab ad-Din just because he had full 
faith in the saints and friends of God. 


He was much prejudiced against the Sufis and the Hanafis. But 
when he associated with the Sufis, he got convinced of the truth of 
the Sufi Path and also praised Imam Abu Hanifa (d.-767). He used 
to say: ‘We wasted our life in dealing in vanities.’ Jami has expressed 
this idea thus: 


O heart! Thy high prized learning of the schools, 
Geometry and metaphysics lore, 

Yea, all but love of God is devil’s love: 

Fear God and leave this love to fools. 
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After learning the mysteries of Sufism, Ghazzali wrote such books as 
al-Munqidh min ad-Dalal (The Rescuer from Error), Mishkat al- 
Anwar (The Niche of Lights) and Ihya ‘Ulum ad-Din (Revivification 
of Religious Sciences) and dived deep into the mysteries of the Sufis 
and investigated the problems dealt in Sufism, for example, the 
problem of the Unity of Being, audition (sama‘) etc. Some of his 
contemporaries severely censured his views, and some pronounced 
him as an unbeliever. His book Jhya was burnt to ashes. Then, God 
Almighty came to his rescue and the same book was written again in 
golden letters. 

But we concede that sometimes an extravagant heretic appears in 
the form of an unitarian and a free thinker, zéndzq, in the guise of a 
veracious believer or stddzq. It is hard for a seeker of God to dis- 
tinguish between the two and he is bewildered.'* That is why Hafiz of 
Shiraz has warned us: 


Not every one who adorns his exterior knows the ways of the 
Beloved, 

Nor can every manufacturer of mirrors become a Stkander, 

There are a thousand and one delicate aspects (as the human 
hair) of this question 

Mere shaving of the head does not make one a real Qalander 

My hat off to the Divine Energy of the perfect Man who cares not 
for himself, 

Every pretender does not know the art of alchemy! 


We have been plainly admonished by Hafiz that: 


Not every Sufi’s attainments are free from blemishes 
There are some cloaks which deserve to be burnt! 


And again Hafiz says: 


A group claims to be on the right path, 

And to have found safety by donning the robes of adepts, 
If eminence consists in putting on felt head-gear, 

We, too, have the same stuff} 


On the other hand it has been said: 


Perfect men are sometimes found in rags, 


Men of heart, ahl-z dil, are betimes clad in coarse wool! . . .!° 


The real life of these martyrs is sustained from the ineffable Presence 
and Nearness of God. The Sufis attain unto this Proximity of God 
in their life on earth, and that is the real cause of the perpetual 
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endurance of their fame, remembrance and commemoration even 
after they are received by God. As it has been said: 


These are the people who are (outwardly) dead but they are alive 
among mankind. ”° 


Shaykh Shihab ad-Din Suhrawardi, whom we have mentioned 
above, further states: 


The Sufis are those inmates of God, those perfect persons whom 
the Koran calls fugara (those in want of God), and not those who 
merely in form or figure distinguish themselves from others. Only 
those adepts who have attained the Proximity of God are called by 
the travellers of the Path as Sufts. 


Al-Junayd’' defined the Sufi as a person ‘dead to his own self and 
alive in God’. 

When Abu Muhammad Ruwaym was asked to define Sufism, he 
said: 


Sufism is nothing else save submitting one’s own self to the Will of 
God. 


Abu Muhammad al-Jurayri has said: 


Sufism is the building up of good habits and the keeping of the 
heart from all evil desires and passions. 


CONTEMPLATIVE DISCIPLINES 


Having learnt something about the exalted position of the Sufis in 
the Muslim community let us now study, in fuller detail, the con- 
templative disciplines a saizk ‘seeker after God’ has to pass through to 
attain unto his ultimate end. As laid down by the great Sufis and the 
eminent Shaykhs, he has to pass through certain stages, madarij, and 
experience certain states, ahwal. After cleansing the body, as laid 
down by the Sharia, there appear to be four main stages: 

1. Tadhktya-t Nafs or ‘Purification of the self’. This means 
cleansing the sensual self from its vile, blameable, animal pro- 
pensities and embellishing it with laudable and angelic attributes 
(Chapter I). 

2. Tasftya-< Qalb or ‘Cleansing of the heart’. This means the 
erasing from the heart its love for the ephemeral world and its worry 
over griefs and sorrow, and establishing in their place an ardent love 
for God alone (Chapters II, V). 

8. Takhltya-i Strr or ‘Emptying of the Sirr’ from all thoughts that 
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would divert attention from the remembrance of God (Chapters 
VI, VII). 

4. Tajltya-¢ Ruh or ‘Tlumination of the Spirit’. This means filling 
the spirit with the effulgence of God and the fervour of His Love 
(Chapter VIII). 

Passing through these disciplines the Sufis have attained ma vifa 
(‘gnosis’) and Reality was revealed to them. 

There appears some difference of approach among the various 
Orders of the Sufis, but there is none in the spiritual concentration 
required. There may be diversity in dealing with the manifold forms 
of manifestation, but they are all at one in the realization of the 
Reality behind them. 


THE GREAT SUFI ORDERS 


The Qadtriyya Order 

The Sufis of the Qadirzyya Order emphasize the emptying of the 
‘Strr’ from all thoughts other than God and the purification of self 
from all blameable animal and satanic qualities. They maintain that 
the human spirit has come from the “World of Command’ (‘@lam al- 
amr) and is capable of reflecting the Divine Effulgence. But, due to 
the impurities of self it does not do so. For instance, when the mirror 
becomes rusty it cannot reflect any form placed in front of it, but, 
when the rust is removed, it begins to reflect clearly. This is what 
Sa‘di had advised the Salik: 


Sa‘di! There is no veil if your heart is pure; 
A rusty mirror cannot reflect clearly the face of your beloved. 
(Chapters 1, 6, 7) 


The Nagshbandtyya Order 

The Sufis of the Nagshbandtyya Order lay much emphasis on 
‘Contemplation’. They hold that the human spirit, as such, is devoid 
of all forms, but if you fill it with a form, it will have no room left for 
other forms. Now, to attain Reality one has to concentrate on 
Reality, uninfluenced by any aspect of the surrounding phenomenal 
world and engage all the powers of thought, imagination and per- 
ception to accomplish this task. That is why they prohibit the Salik 
from listening to Sama‘ (audttion), or doting the remembrance of 
God loudly (‘dhtkr-btl Jahr’). This, they regard as a ‘vain search for 
the invisible’ (ghaib-bazt) for the job is to discover the Reality in our- 
selves. As Hadrat Khwaja Khurd has stated ‘Darwishi is nothing but 
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right-thinking’. Jami, eulogizing the Sufis of the Naqshbandiyya 
Orders, says: 


The Naqshbandiyya are a wonderful set of leaders, 
They take the Caravan to the Sanctuary through a Secret path. 


The Sufis of this Order base their view on Tradition, related in 
Mishkat, in which the Prophet of Islam has advised Ibn ‘Abbas thus: 


Oh, young men, keep God always in view, God 

will keep you in view 

Oh, boy, keep God always in view, you will 

find God before you! 
That is why, they consider ‘Yad dasht’ to be the most important 
method in Suluk. This method means, ‘Concentration upon the 
Divine Presence without the aid of words or ideas’. (Chapter VII). 


The Chishtiyya Order 

For the Sufis of the Cheshttyya Order, the most important thing is the 
love of God. This is how they explain it. When a person falls in love 
with somebody, he keeps on thinking of his beloved incessantly, and 
every moment his longing for him grows more intense. Similar is the 
case of the Real love, or the Love of God. To create this love, the 
Sufis of this Order advise ‘Loud, or Vociferous remembrance of God’ 
(dhskr-bsl-jahr). It increases the heat of the heart and in turn 
generates love for God. They also advise listening to Sama under 
strict conditions. Their writings are full of ardour, fervour and 
ardent love of God. One of them has said very plainly: 


None but the elegant are slaughtered on the altar of love, 
The ill-tempered and weak natured are just let off. 

Do not escape being slain, if thou art a true lover, 

He who is not slaughtered is just dead meat. 


In my opinion, it is by Love alone that the Salzk attains to all the high 
stages of suluk (the Path to God) e.g. Self effacement, subsistence in 
God, the sense of the perpetual Presence of God. It is love by which 
self-hood is naughted, human limitations are removed and direct 
observation of Reality is made possible. It is by love alone that im- 
mutability after perishability, life after life's loss and eternal 
existence after extinction are obtained. Like a moth the lover throws 
himself on the Flame of the Beloved’s Beauty and burns out his 
temporal and contingent being. The Beloved, then, consoles the 
lover thus: 
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In the flame of love burn thy wings and feathers, 
And fear not —they will, surely, be replaced. 


And the lover, with deep humility, sings thus: 


Imagine me talking of life before Thee! What cheek! 
And narrating interesting tales to Thee! What cheek! 

A formless king has decorated the world, 

And I am talking of forms and symbols! What cheek! 
When eternal light has spread over the entire universe, 
I am just worrying about this small planet! What cheek! 
In a bargain which is the source of all bliss, 

I am talking in terms of profit and loss! What cheek! 
When all stars have disappeared in the light of sun, 

I am relating the story of this earth! What cheek! 

When the highest moment in human history is considered of no 
importance, 

I am talking shop before Thee, what cheek! 


Then, in accordance with the approved practice, 


Then We withdraw it unto Us, a gradual withdrawal 
(S.XXV, 46) 


the Beloved draws the distracted lover to Himself! This mystic state 
has thus been depicted by an ecstatic: 


He pulled the lover closer to Himself by a pulling stroke of love, 
This pull is far better than the combined worship of the jinn and 
humankind. 

Said He: ‘Thou gavest up ephemeral existence, 

Now, thou hast been endowed with everlasting life! 

Happy is the time when a lover embraces his Beloved, 

And cuts himself away from the rest!’ 


The lover now drinks the intoxicating wine of the Beloved's Beauty so 
much that every particle of his being is inebriated and in ecstasy he 
begins to eulogise the wine thus: 


I was spoon-fed with the wine of gnosis. 

My intellect was intoxicated. 

But, when I sipped it on my own, I began to comprehend: 
I was enveloped by the dazzling light of a million suns, 

1 was effaced and I was addressed in this state 

By the Eternal, the Knowing, the Seeing, the Irresistible 
All veils were lifted and I saw Him plainly, 

With the eyes of truth which no veils can hide 

I attained my goal though my existence was naughted, 
And nothing remained there except the Reality. 
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Now, the lover has found the Beloved, the seeker the Sought, the 
observer the Observed. The quest is completed, disquietude is 
removed! 


Nothing remained there except the Reality; the lender and:the 
borrower both disappeared! 

There was no trace of those who have attained their goal nor was 
any one seen parting company. 

There is ample evidence of the fact that 

None saw Reality except Reality! 


This mystic state is depicted by an ecstatic thus: 


When Reality reveals itself 

None is present except Reality Itself, 
Though thousands of forms may be visible, 
Really there is none in between! 

I cannot locate a drop, 

When I see a boundless ocean surging. 
There is no end to this story, 

It is, thus, best to give it up. 


In the following pages you will find these mystic states and stages 
elucidated to the extent that it is possible to explain them. 
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NOTES 


1. The Doctrine of the Sufts (Kitab al-Ta‘arruf li-madhhab al-tasawwuf), tran- 
slated from the Arabic of Abu Bakr al-Kalabadhi by Arthur John Arberry, 
Cambridge University Press, 1935. 


Dhu'n-Nun was a prominent Egyptian Sufi who died in 859 A.D. 
Koran, sura XXIV, 37. 

A. J. Arberry, op. cit. p. 10-11. 

[bid. p. 76. 
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22. 
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Shirazis work is Durrat al-Taj. We quote it from Kitab Raud al-Azhar fi 
Ma athir al- Qalandar by Shah ‘Ali Qalander, Rampur Press, 1889 A.H. p. 52-8. 


Koran, sura LXXXIII, 128. 


The Sufi way is said to be the way of constant purification, at various levels: from 
the lower qualities and turpidities of the soul, from the bondage of human 
qualities, and eventually on the level of attributes. The Prophet has said: 
‘Qualify yourselves with the qualities of God’. This means that one should 
substitute the noble qualities as found in the perfection in the Lord for one’s own 
low qualities until one is completely spiritualized. See note 9. 


This is a reference to the asma al-husna or the ‘Ninety-nine beautiful names’. 


Islam proposes that the finite human intellect is incapable of knowing the divine, 
except in so far as God tells us. And to the Muslim, God has spoken in the Koran. 
One of the ways in which the divine is spoken of in the Koran is the Ninety-nine 
Names, which are really attributes. 

Diwan. d‘al-Hallaj, ed. Massignon, 1981. 

A great thinker and theologian, later turned to Sufism. 

Koran, LVIII, 22. 

See note 11, 

Cf. The Play of Consctousness or Chitshakti Vilas of Swami Muktananda, a great 
Siddha Yogi of our time. 

Koran, LVIII, 2. 

Koran, XLVII, 16. 

This refers to the passing away of the ego-hood. Different stages and their 
corresponding states are slightly differently enumerated by different schools. 
Similar is the case of the multiplication of gurus and spiritual teachers in the 
modern west! 

Fawatt Khamsah by Mir Husayn ibn Muin-ud-Din Maibadhi, MS. in Asafiyya 
Library, Hyderabad, India. 

Lings, Martin, A Suft Saint of the Twentieth Century: Shatkh Ahmad Al-‘Alauwi, 
California University Press, 1971, 65. 

Al-Junayd is the famous Sufi mystic of Baghdad who died in 910 A.D. He insisted 
that the ultimate goal of the mystic is God himself, and not the titillation of the 
emotions in self-induced ecstasy; he admits ecstatic experiences of a high degree, 
yet insists on ‘sobriety’ and the mark of the true, realized Sufi. 

Fawatsh Khamsah by Mir Husayn ibn Mu‘in-ud-Din Maibadhi, Manuscript in 
Asafiyya Library, Hyderabad, India. 


CHAPTER I 


Purification of the Self: 
Tadhktya-t Nafs 


Unless thou burnest, thou canst not give off the smell of in- 
cense, 
The mature know tt, we are not speaking of the immature. 


Sufism speaks of advancement in spiritual life as suluk and the seeker 
after God as a saltk or ‘traveller’. The literal meaning of suluk is to 
tread the path, which is a physical act and may be regarded as 
movement in space. In the technical sense however, by suluk is meant 
‘spiritual journeying’ and not movement in space. 

The suluk of the nafs, the sensual self, is called tadhktya-t nafs or 
‘purification of the self’. This means embellishing the self with 
laudable and angelic attributes, after cleansing it from its blameable 
animal qualities. In other words, the self is purged of its depravity, is 
transformed into the nafs-: lawwama (‘accusatory self’) and then 
finally becomes the nafs-t mutma'‘tnna or the ‘tranquil self’. Thus 
suluk is not movement in space, but an advancement in spiritual life, 
t.e. a spiritual progress from vicious attributes towards virtuous and 
laudable qualities; it is another name for the normal transmutation 
of the inner man. 

The suluk of the Qalb ‘heart’ is termed tasftya-< qalb or the 
‘cleansing of the heart’. By cleansing of the heart is meant erasing 
from it the love of the ephemeral world, its worry over griefs and 
sorrows, its leanings towards the wordlings and its vain-glorious 
thoughts. 

The suluk of the sirr (lit. ‘secret’, an organ of spiritual appre- 
hension) is called takhizya-t strr or the ‘emptying of the s#rr’. It means 
the emptying it of all thoughts that would divert attention from the 
remembrance of God. This faculty should be so guarded that the 
thought of anything other than God may not find its way into it. If 
something suddenly turns up, it should be erased immediately. 

The suluk of the ruh (‘soul’, an organ of mystical contemplation) is 
styled tajltya-¢ ruh or ‘illumination of the soul’. It means filling the 
soul with the effulgence of the vision of God and the fervour of His love. 
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Suluk thus consists of cleansing of the heart, purification of the 
self, emptying the sirr and illuminating the soul. In brief, its object 
may be regarded as the transformation of character or the forming of 
oneself on the moral nature of God. This brief statement has been 
elaborated in the following pages. 


NAFS 


Literally, nafs means ‘essence’, and the ‘essence of a thing’ is called 
the ‘self’ of a thing, or its ‘reality’ (kagiga). In Aristotelian termin- 
ology, the word signifies ‘soul’, whether the soul is material e.g. 
vegetable soul and animal soul, or abstract e.g. the souls of heavenly 
bodies and the human rational soul. In the terminology of ethics, 
nafs means the false fancy of a separate and independent human 
ego. It also means the carnal or appetitive soul —the seat of passion 
and lust. The Sufis understand it in this last sense. 

The nafs, which has been zegarded capable of purification, is the 
one which is attributed with animal qualities and bears the name 
nafs-t ammara or the ‘imperious nafs’. This nafs naturally has a 
leaning towards evil and commands us to do evil. The Koran says: 


The (human) soul enjoineth unto evil.' 


When this soul is purified and begins to shun evil, it begins to 
reproach (and thus reform) itself. It is then called the nafs-t 
lawwama or the ‘reproaching soul’. Due to its nobility, God has 
sworn by it: 


And I do call to witness the self-reproaching soul. ’- 


When this soul is thus completely purified and attains the pleasure or 
love of God, it develops the faculty of doing the right, and is no 
longer the source of evil. It acquires angelic attributes, and does 
what God commands it to do: 


Who flinch not (from executing) the commands they receive from 
God, but do what they are commanded. ’ 


This nafs then becomes the source from which flow all good deeds 
and thoughts. Thus Khwaja Baha ad-Din Nagqshband says: 


I am now in possession of such a self that if I disobey its commands 
it would mean that I disobey God. 


Here the Khwaja refers to the above-mentioned soul. This soul is 
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called the nafs-¢ mutma'tnna or the ‘tranquil’ or ‘restful soul’. which 
has been addressed in the Koran thus: 


O (thou) soul, in (complete) rest and satisfaction! Come back thou 

to the Lord, well pleased (with thyself) and well pleasing unto 

Him.‘ 
It should be noted that it is a single soul that is being addressed by 
different names, denoting the different stages of its development, 
and stressing its various attributes. Similarly in the terminology of 
the physicians, the same soul, which is like subtle vapour, is called 
animal soul in the heart, sensual soul in the liver and physical soul in 
the brain. This change of names is due to the difference of attributes, 
the object being named is the same. 


THE CLEANSING OF NAFS 


Now we shall see how the nafs may be cleansed of its vicious animal 
attributes, and how it gets itself transformed into the accusatory self, 
and how finally it acquires the attribute of ‘tranquility’ or rest. How 
is the purification of the nafs possible? 

The purification of the nafs is impossible without practising self- 
remonstrance and austerity. As has been said: 


Alas! he who does not strive hard, 
Can never secure a treasure. 


The Holy Koran has made austerity a condition for divine guidance: 


And those who strive in Our (cause) We will guide them to Our 
paths. 


For every beginner, for everyone in the middle stage and even for one 
who has reached the highest stage, self-remonstrance is indis- 
pensable, and in no circumstance can it be avoided by the devotee. 
Without it man is at a disadvantage, as it has been said in the Koran: 


Verily Man is in loss, except such as have faith and do righteous 
deeds. ° 


THE ATTRIBUTES OF THE NAFS 


The necessity for austerity will be easily understood from the rational 
point of view when we bear in mind some of the attributes of the 
‘imperious self’ and reflect on their harmful and destructive effects. 
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The author of Misbah al-Hayat, Mahmud ibn ‘Ali al-Kashani has’ 
described these attributes as follows: 

1. The first ts the slavery to carnal desires (hawa). The nafs always 
wants to enjoy sensuous pleasures and fulfil its sensual desires. It craves 
for worldly pleasures and regards lust as its god. It is the same idol - 
maker and idol-worshipper* which the Koran has referred to in the 
following words: 


Then seest thou such a one as takes as his god his own vain desire. ” 


It is obvious that this attribute of the nafs cannot be eradicated 
except by self-remonstrance and austerity. Austerity here embraces 
the choosing of piety and developing the love of God in the heart, '°in 
breaking the bonds of the enslavement of vain desires and obeying 
the Divine Commandments, in being in concord with the will of God, 
and in regarding Him alone as one’s Friend. All these develop ‘divine 
madness’ in one, the cry of which is: 


We do not need any bond save that of Thy tresses, 
What wise lunatics we are! 


2. Another attribute of the nafs ts hypocrisy (nifaq), that is, in 
many cases the nafs is not in accord with its interior; it extols people 
in their presence and disparages them in their absence. In their 
presence it displays sincerity, in their absence just the contrary. Here 
self-remonstrance and austerity mean the adopting of truth and sin- 
cerity, and forsaking hypocrisy. 

3. The third attribute of the nafs ts ostentation or dtssimulation 
(riya). Vis 4 vis the other people, the nafs may appear to have 
laudable qualities, though these may be blameable before God, e.g. 
abundance of wealth and property and the pride of it, violence, in- 
dependence etc. Similarly, when the nafs avoids whatever is repre- 
hensible in the eyes of the people, though in God's eyes these things 
may be laudable, e.g. poverty, submission, humility, it is said to have 
riya. As a result of this r#ya, its possessor becomes popular among the 
people, but reprehensible in the eyes of God; he comes closer to the 
people but remote from God. 

This attribute of the’ nafs can be remedied when it is revealed to it 
that the people 

create nought but are themselves created, and possess power 


neither over hurt nor profit for themselves and possess neither 
death nor life, nor power to raise the dead. '' 
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They have nothing in their power which could be of profit to their 
lives. When such is the case, how can one benefit another? 

The ‘dissimulating’ nafs should know that it resembles the fire 
which reveals its good attribute, i.e. light, and conceals its des- 
tructive attribute, i.e. consuming. But the sensible person is 
thoroughly aware of the dissimulator’s activities and is not deceived. 
The more the dissimulator desires to appear good in the eyes of the 
people, the more he loses his dignity. If an ugly old woman adorns 
herself with sumptuous apparel of gay and varied colour and henna, 
it is likely that young children may regard the decoration as lovely, 
but the wise will look at her with disgust. Addressing dissimulators 
the poet Sa‘di has said: 


O, thou who hast thy skill in the palm of thy hand; 
And hast concealed the defects in thy arm-pit; 

O vain man! what dost thou want to buy 

With imitation silver on the day of judgment? 


Ibn Maja has said: 


Even the least dissimulation is false worship. 


And a polytheist (i.e. a dissimulator) is deprived of God's forgiveness 
(as long as he remains one). The most effective remedy against 
dissimulation is that, as one endeavours to conceal one’s sins from 
people, so also, one should try to keep one’s virtues and good deeds 
hidden from them. Here the via purgativa is rather hard, but then 
dissimulation is a serious malady. 

4. Another attribute of the nafs zs its claim to Godship (uluhtyya) 
and obstinacy against God. The nafs (here the ego) always wants that 
people should praise it, follow it and obey it; they should prefer it to 
all others, and be afraid of it, have confidence in its mercy in all cir- 
cumstances. This is nothing but a claim to divinity, because all these 
relationships should be established with God alone and not with any 
being other than God. It conflicts with the Almighty God’s Lordship. 
This is the culmination of pride. As Ahnaf ibn Qais has said, it is 
surprising that man should be proud, because he 


Has come ashore out of the belly, 
Has come out twice from the urethra. 


Similarly, another Sufi, commenting on the verse ‘As also in your 
own selves: will ye not then see.’’’ says: 


It is surprising for man, who washes excrement with his hands 
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once or twice daily and then feels proud, claims divinity and com- 
petes with the All-compeller of the heavens and the earth. 


Hadrat Taus noticed pride in ‘Umar ibn ‘Abd al-‘Aziz soon after he 
had performed the Hajj but prior to his becoming the Caliph. So 
Hadrat Taus poked his finger into ‘Umar’s side and said: 


He whose belly is filled with filth does not walk thus. '? 


According to the Sufis, so long as the Divine attributes are not 
revealed to the devotee, the nafs does not renounce its claim to 
Divinity. When the devotee becomes aware that the attributes of 
existence, e.g. knowledge, power, will, etc, belong really to the 
Almighty God alone, and that his existence is only ‘relative’, he 
exclaims: 


Sometimes pride pricks us, 

At times the nail of humility scratches us, 

O Dard! we are nothing, but the false fancy of being existent 
Presents us every moment in a new form. 


5. Yet another attribute of the nafs ts parstmony and avarice. It 
does not want to relinquish whatever it has acquired in the form of 
property, possessions and pleasant things. The reason for this is 
either pride, or the fear of poverty in the future. When this attribute 
grows strong in the nafs, envy springs from it. An envious person does 
not like that anybody might benefit from someone else; and if he 
finds someone endowed with a particular gift, or whom fortune has 
favoured, he seeks his decline. When this process goes far, it results in 
hate. Such a person hates anybody who has wealth, who is dis- 
tinguished and so he wishes him ill. 

Avarice is the outcome of the love of wealth and property; it is the 
greatest mischief in the world. On the other hand, if one does not 
have wealth, one may suffer from hardship and poverty and due to 
this he may be driven to unbelief. 

If one acquires wealth and property one may even grow rebellious 
and intolerant. As the Koran says: 


Nay, but man doth transgress all bounds in that he looketh upon 
himself as self-sufficient. ' 
As a poet has said: 


If I have no worldly possessions I become sad and dejected, 
If I have it, in its love I tie my feet to it. 
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There are two states of the destitute person: contentment and greed, 
the former is laudable, the latter despicable. Similarly, there are two 
states of an opulent person, one is avarice and parsimony, the other is 
spending and giving in charity. Avarice and parsimony, as attributes 
of the nafs, are not merely to be found in the souls of the wealthy 
only. With a few exceptions, this attribute is to be found in most 
people, because greed and parsimony are inherent in man’s nature. 
It is said: 


If man is in possession of even two valleys of gold, he will aspire for 
a third one. Only the earth of the grave can fill man’s belly, and 
God pays attention to those who turn towards Him. 


The remedy for parsimony and love of wealth is contentment, as the 
Prophet of Islam, praising contentment, has said: 


Good tidings to him who is guided to accept Islam and finds just 


sufficient sustenance and is contented with it. 


Another Hadith speaks of contentment as the best opulence. The 
Sufis say: 


Man earns the world with three objects in view: honour, wealth 
and comfort; he who practised contentment gained respect, 
became wealthy as well, and enjoyed comfort too. 


A miser should concentrate his attention on the virtues of generosity 
and should reflect on the beauty and excellence of generosity 
mentioned in the Koran and the Hadith. Experience teaches us that 
nobody befriends a miser, but a liberal person is always liked by all. 
God too likes a munificent person, as has been announced: 


God is munificent and He loves those who are liberal. '° 


Asma, the daughter of Hadrat Abu Bakr, was told, and this can 
apply to all humanity: 


Thou shouldst not hoard money. If thou wouldst do this God will 
deal with thee likewise and will not give thee lavishly. Do not 
collect and do not be miserly, otherwise generosity will not be 
shown to thee; give as far as lies within thy power. '° 


The implication is that if one stops spending, the very source of 
sustenance is dried up, because God gives to him who gives to others. 
In a Tradition, a miser and a generous person have been contrasted 
thus: there are two persons who are clad in coats of mail from neck 
down to the chest. When the generous man spends his coat of mail 
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goes on expanding on his body until it covers his fingers even, and 
effaces his footprints. As regards the miser who does not intend to 
spend the rings of his coat of mail stick together; he expands but they 
do not. '’ 

There is a story to the effect that once a sage saw a rupee in the 
hand of a man. He said: 


‘Who does this rupee belong to?’ The man said: ‘It is mine’. The 
sage said: ‘It is not thine until it passes out of thy hand’. 


To convey the same sense a poet has said: 


So long as thou keepest thy wealth stored, thou art its slave; 

When thou spendest it in the name of God, the wealth becomes 

thy slave. 
These are but few of the attributes of the nafs. It is not possible to 
mention here in detail all the contemptible attributes of the nafs. 
That is why prophets, saints and sages have always practised austerity 
and have regarded the nafs as the most formidable obstacle to 
spiritual progress. Thus the Prophet of Islam says: 


Thy worst enemy is thy nafs which is between the two sides. 


And he ordered his followers to 


Slay your nafs with the swords of self-mortification and austerity. 


The eminent shaykhs have regarded the nafs as a great idol and have 
unanimously taught that: 


Fighting against the nafs is real worship, and being in concord 
with the nafs is the basis of unbelief. 


And they have also taught: 


If thou desirest to live a good life, slay the nafs, for there is no 
other foe more formidable than thy nafs. 


Muhammad ibn Fadl has said: 

Comfort is nothing but a release from the vain desires of the nafs. 

We forsook our object and by doing so gained it; 

These very objects were the veil on the face of our object. 
The innumerable desires of the nafs are the veils which separate one 
from one’s real purpose, which is, the union with God. As soon as 
these veils, which are in the form of layers upon layers, are lifted off 
the face of life, the object is gained. Dhu’n-Nun of Egypt has been 
quoted as saying: 
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The Almighty God bestowed the greatest honour on some devotee 
of His by making him aware of the vileness of his nafs, and He 
dishonoured to the utmost degree a devotee of His by keeping this 
knowledge veiled from him. Until the nafs is purged of its evil 
attributes the heart is not safe-guarded against diabolical 
thoughts. 


A sage has narrated as follows: 


If thy nafs manifests itself even for a moment 
The din of satan will then be ringing in thy heart. 


In all ages the spiritually aware have emphasized purification of the 
nafs and have boldly said: 


The coquetry of Diabolus is due to thy cunning only, 
Each desire in thee is itself thy diabolus. 

When thou fulfillest one desire of thine, 

A hundred Diaboluses are created in thee, that is all. '* 


The purpose of self mortification is releasing the nafs from the things 
of its desire and attachment '’ and in freeing it from following lust. 
Two attributes of the nafs deprive it of its good: indulging in things it 
covets and refraining from remembrance of God. 

The nafs can be purified by austerity; then this purified nafs may 
be said to have advanced to the stage of ‘acquiescence’ or 
‘satisfaction’ (rida). Purification of the nafs through austerities is an 
important aspect of Sufi training. As the Koran declares: Truly he 
succeeds that pureftes it.”° 

The soul is no longer the ‘soul depraved’, it has now become the 
‘soul tranquil’. It is no longer the slave of desire or in the words of the 
Koran, the slave of hawa ‘lust’. On the contrary, it is now in tune 
with the Divine Will and acquiesces in every act of God; this state 
could be described as agreement with the Divine Will and 
acquiescence in what is bestowed. The most reprehensible thing for 
the soul now is discontent and displeasure with God's Decree and 
prohibitions, or in other words ‘egotism’. As a Sufi has said: 


The religion of love is not egotism, 

It is nothing save humility and submission. 

Be satisfied with whatever is given 

Nothing is more unpleasant than Thy dissatisfaction. 
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NOTES 


Koran XII, 53. 

Koran LXXV, 2. 

Koran XXVI, 6. 

Koran LXXXIX, 27-30. 

Koran XXIL, 69. 

Koran CII], 3. 

Misbah al-Hayat, by Mahmud ibn Ali al-Kashani, Nawal Kishar Press, 

Lucknow, 1890, pp. 61-4. This book has been partly translated by Lt-Col H. 

Wilder-Clarke, Govt. of India Printing Press, Calcutta, 1891, pp. 73. 

8. The Sufis do not enjoin celibacy or withdrawal from the world. But the attitude 
of the true Sufi is detachment from sense pleasures; attachment is only to the 
One Reality. The Sufis say, ‘Be in the world but not of the world’. 

9. Koran XLV 28. 

10. Although there are Sufis who are gnostics, theosophists etc, love is perhaps the 
chiefest of Sufi teachings. 

ll. Koran XXV, 8. 

12. Koran LI, 21. 

13. The Sufis, while admitting that the body is an invaluable stepping stone to the 
Ultimate, yet caution us that it should not form the object of attachment or 
pride. 

14. Koran XCVI, 6-7. 

15. Qushayri, in one of his treatises, has narrated the following hadith, on his own 
authority, that ‘A'isha (the wife of Prophet Muhammad) said that the Holy 
Prophet of Islam observed: ‘A liberal man is near to God, near to mankind, near 
to Paradise and far away from the fire of hell. A miser is far away from the 
Garden of Paradise and nearer to the fire of Hell. An ignorant liberal man is 
liked by God more than a pious miser’. 

16. Bukhari and Muslim (These are two foremost narrators of hadith or Traditions 
about the Prophet Muhammad; their collections are accepted as canonical by 
the Muslims.) 

17. Bukhari and Muslim. 

18. It is ‘desire’ for sensual things which is here depicted as the Devil, and not any 
external, physical devil. 

19. Cf. Buddhism, with its teachings on desire and non-attachment. 

20. Koran XCI, 8. 


CHAPTER II 


Cleansing of the Heart 


‘Cleansing of the heart’ means erasing from it all the love of the world 
and the worldlings' and effacing from it all mundane griefs and 
sorrows and worry over futile things. 

The word ‘heart’ (qalb) has a dual meaning: in one sense, it is the 
name for the pine-shaped mass of flesh that is placed on the left side 
of the chest; it has a cavity inside, filled with blood and is considered 
to be the source of the spirit. We are not concerned with this physical 
heart here. The heart we speak of here is a receptacle of God’s grace 
and is spiritual in substance. This spiritual substance is the essence of 
the human being. It alone has perception, knowledge and gnosis or 
ma rifa. It is the heart which is admonished, reprimanded and puni- 
shed. It has the same relation with the pine-shaped piece of flesh as 
an accident has with the body, as an attribute is related to the sub- 
stance to which it is attributed, a spatial object to the space it oc- 
cupies and an instrument to the man who uses it. It is this heart 
which has been referred to as God’s Throne and it is this heart that 
must be clean; ‘cleansed’ in suluk or the ‘spiritual journey’. 

For cleansing the heart the shaykhs of the Tarigas (the Sufi Path to 
God)’ insist on keeping in view the approved practice ordained by 
God. They hold that according to the infinite wisdom of the All-Wise 
the more man is involved in worldly affairs and is concerned with 
material things, the more he is subject to troubles and vexations; the 
more he keeps himself busy in pampering his body and keeping up 
appearances, the more his mental state deteriorates, his spiritual 
faculties decay, the purity and effulgence of his heart lose their 
vigour, and impurity and darkness increase.’ This is the reason why 
self-mortification and austerity are the conditions of suluk ‘spiritual 
progress’ and abstaining from every object save God is one of the 
essentials of the Sufi Path to God. 
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An ignorant person is unaware of his own reality. He regards his 
physical body as his essence and is oblivious to the simplicity and ab- 
Stract nature of his spiritual heart. Man occupies himself with 
feeding his body and in fulfilling the vain desires of his self in accor- 
dance with the dictates of his animal nature. So he wastes his life in 
satisfying his sensuous desires, while actually this is the place where 
provision for the Hereafter is to be made. But man, in quest of the 
unsubstantial world, forgets the ‘place of return’. As a result, he is 
eventually destroyed by the self whose demands he obeys. The self by 
its domination kills him. In regard to such people the Koran says: 


Ye tempted one another and hesitated and doubted and vain 
desires beguiled you. The ordinance came to pass; the Deceiver 
deceived you concerning Allah. ‘ 


The Prophet of Islam has expressed surprise at the man who believes 
in the Everlasting Home (i.e. the spiritual ultimate) and yet strives 
for the House of Deception (i.e. the sensual, phenomenal world): 


It is most surprising that a man should vouch for the Everlasting 
Home and yet endeavour and exert himself in the pursuit of the 
House of Deception. 


Cleansing of the heart is impossible unless love and attachment of the 
world are dispelled from it. The world in itself is not despicable, 
because it is the ‘farm or seed-bed or corn-field of the Hereafter’ and 
a means of attaining it. But love of the world and attachment to it 
are a hindrance. This is the meaning of the Prophet's saying: 


Love of the world is at the root of all sins. ° 


The world is capable of allowing a man to rise to the loftiest spiritual 
plane, or of plunging him into the deepest depths of degradation. 
The man who uses the world as a means of attaining spiritual up- 
liftment and joy does not concentrate merely on the fleeting 
pleasures of this life, and ever keeps in mind the Divine warning con- 
tained in the words which unbelievers will hear: 


You received your good things in the life of the world and you took 
your pleasure out of them. ° 


He acts on the injunction: ‘Spend out of what we have provided’. 
Such a man is only outwardly an inhabitant of the world, inwardly he 
passes the days of his life in the Exalted Assembly. He is alive for God 
and not for carnal pleasures. The world proves for him a mighty 
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help-mate in guiding him on the right path and he has been praised 
thus by the Prophet: 


How good is the wealth of the righteous man. ’ 


The man whose heart is devoid of the love’ of the world, and who 
derives pleasure in contemplation of God, such a man can call 
himself poor, just as Solomon in spite of possessing a vast kingdom 
still called himself poor. Rumi explains this as follows: 


What is this world? To be forgetful of God: 

It is not merchandise and silver, weighing scales and women. 
Since he dispelled from his heart the desire for wealth and 
Possessions, 

On that account Solomon did not call himself (by any name) but 
poor. 

Whoever was profited by beholding God, 

Regarded this world as dead and lifeless. 

Both this world and its people are good for nothing; 

Both are alike in infidelity. 

Light appears like fire and fire like light. 

Otherwise the world would not have been regarded as a place of 
deception... 

O, Son! burst thy chains and be free; 

How long wilt thou be a bondsman of silver and gold? 

The world’s life is not a day or two, but an hour; 

Whosoever renounced it lived in comfort. 

After renouncing it, drink the cup of everlastingness. 


Detachment and renunciation must be an inner act of reality, done 
neither as a show of generosity, nor for gaining rewards in 
Paradise. ° As Imam Ghazzali says: 


The man who forsakes the world as a show of generosity, or in 
quest of the Hereafter cannot be called a recluse. According to the 
saints, even to abandon the world for the sake of the Hereafter is 
weak abstinence. A true gnostic is he who is not attached to the 
Hereafter, in the same way as he is not attached to this world, and 
everything save God has no value in his eyes. He has no other goal 
in life except God; this is ‘the abstinence of the gnostics’. It is likely 
that such a gnostic does not eschew wealth and worldly 
possessions, but should he acquire them, he would spend them 
duly and give to the deserving . . . It is possible that a gnostic may 
be in possession of 100,000 dirhams and yet be a recluse, while 
another man may not have a penny and yet not be a recluse. The 
reason is that the gnostic neither regards the world as his friend 
nor as his enemy. The man who considers somebody as his enemy 
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busies himself with him just like the man who regards him as his 
friend. He would reach perfection only when his heart becomes 
independent of everything except God. 


As the Sufis say: 


Abstinence means forsaking the thing which will keep thee busy 
by drawing thee away from God. 


Renouncing the world means emptying the heart of the love of the 
world. If this is not done, no amount of austerity can be beneficial. 
In his book, the Thamarat al-Hayat, Shaykh Burhan ad-Din 
illustrates the meaning of the above statement with the following 
story: 
Suppose a rat fell accidently into a well and died. The water 
would emit a foul smell. If one wants to cleanse the water of the 
well, he would first find the dead rat and draw out a few buckets 
of water and throw them away. The water will then be purified. | 
Even if a large amount of water is drawn out, without taking out 
the body of the dead rat from the well, the well will still remain 
unclean and will stink. Similarly, no amount of self-mortification 
will be of avail if one has the love of the world in one’s heart. '° 


The cherished object of the heart is usually its deity (ma‘bud). For 
this very reason it has been said: 


Whatever is dear to thee is thy Lord 


and 


Thou art the slave of the thing which thou desirest. 


Unless the diverse impressions, which are the effects of the love of the 
world, are effaced from the heart its cleansing is not possible. 


How canst thy heart receive the Divine Grace? 
Thou art blackening the page (of thy heart) with scattered im- 
pressions. 


The Companions and followers of the Prophet Muhammad, in spite 
of their good and virtuous deeds, always remembered death, the des- 
troyer of all the pleasures of the world. '' 

They always kept in view the reward appointed by God for the 
obedient and the punishment for the disobedient; thus the longing 
for the fleeting pleasures of the world was dispelled from their 
hearts. They read the Koran, reflected on it and listened to the 
sermons which softened their hearts. 
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Reflection on the verses of the Koran, which reveal the true nature 
of the world, is useful for cleansing the heart. Below, we mention a 
few such verses so that the devotee may think over them and cleanse 
his heart of the love of the world and the worldlings and of the griefs 
and sorrows of the world. 

The Almighty God has termed the comforts of this worldly life as 
gala (‘short’) and has described the Hereafter as khayr (‘best’). What 
a pity then if these ‘short’ and scanty comforts of the world were to 
come in the way of attaining the infinite good, and if these adven- 
titious comforts, which have no real content, close the door to the 
Reality which is eternal. The Koran says: 


Say, short is the enjoyment of this world: the Hereafter is the best 
for those who do right. Never will ye be dealt with unjustly in the 
very least. '? 


Or again, the life of the world has been regarded as ‘play and amuse- 
ment’ and the Hereafter as an asset. The former is the object of the 
slaves of passion and lust, and the latter that of the devotees of God. 
The Koran says: 


What is the life of this world but play and amusement? But best is 
the home in the Hereafter for those who are righteous. Will you 
not understand? '’ 


The ‘short’ and ‘scanty’ comforts of this world are the material 
possessions, indulgence in which has been regarded as ‘play and 
amusement’. The Koran says: 


Fair in the eyes of men is the love of things they covet, women and 
children, hoards of gold and silver, horses branded (for blood 
excellence) and (wealth of) cattle and well-tilled land. Such are 
the possessions of this world’s life; but nearness to God is the best 
of goals. '* 


Those who forget God because they are too engrossed in the pursuit 
of lust and pleasures will be forgotten on the Last Day, in the same 
way as they have forgotten the Last Day and are oblivious of divine 
presence. The Koran says: 
Such as took their religion to be mere play and amusement and 
were deceived by the life of the world, that day shall We forget 
them as they forgot the meeting of this Day of theirs and as they 
were wont to reject Our signs. '° 


It is surprising then, that man, in spite of knowing that the world is 
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transitory and the Hereafter is everlasting, should concentrate on 
attaining the comforts of the world; and even after knowing that the 
world is a mirage, he should be engrossed in its spectacle. As the 
Koran says: 


Ye cling heavily to the earth? Do ye prefer the life of this world to 
the Hereafter? But little is the comfort of this life compared with 
the Hereafter. ' 


A Sufi poet has said: 


I saw the fountain of this existence which is called the world; 
It did not contain even so much water with which hands could be 
washed. 


The Koran has described the life of the world in a simile: 


The likeness of the life of the present is as the rain which We send 
down from the skies; by its mingling with the earth arises the 
produce of the earth, which provides food for men and animals: it 
grows till the earth is clad with its golden ornaments, and is 
decked out (in beauty); the people to whom it belongs think they 
have all power of disposal over it; then comes Our command, by 
night or by day, and We make it like a harvest clean mown, as if it 
had not flourished only the day before! Thus do We explain the 
signs in detail for those who reflect. '’ 


This points to the transitory nature of earthly existence. And it would 
be a pity if after knowing this we are so pleased with it and are 
deceived by it, so that we neglect the Ultimate. As a poet has said: 


What is the world? For us it is like a bubble, 

Or, it is the upper storey of smoke, or like a mirage? 
The heart of the man who does not regard it as such 
Always burns with anxiety like a kebab. 


And the Koran says: 


(The worldly) rejoice in the life of this world; but the life of the 
world is but little comfort in the Hereafter. '* 


Even the Prophet is forbidden to cast a longing glance at worldly 
possessions or to covet them. How much more should others be care- 
full This world is an ephemeral springtime by which our trial and 
test is intended. Says the Koran: 


Now strain not thy eyes in longing for the things We have given for 
enjoyment to pairs of them, being the splendour of the life of this 
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world through which We test them; but the provision of the Lord 
is better and more enduring. '’ 


Whatever is in our possession today is the provision of this worldly 
life, but due to our ignorance we are enamoured of its form and 
colour. Owing to our forgetfulness “’ we are unable to appreciate that 
which is with God is better and more enduring. We should weep 
because of our misunderstanding, 


O heart, how long wilt thou be deceived by this and that in this 
prison? 
Come out once from this dark path that thou mayst see the world. 


The Koran says: 


The (material) things which ye are given are but the comforts of 
this life and the glitter thereof; but that which is with God is better 
and more enduring; will ye not then be wise? *' 


The wise man does not become attached to the world, nor does he 
lament at the passing away of the world, for his gaze is towards the 
Ultimate. As the Koran says: 


Said those whose aim is the life of this world: ‘Oh! that we have the 
like of what Qarun had!’ But those who have been granted (true) 
knowledge said: ‘Alas! the reward of God none will attain save 
those who steadfastly persevere’. *” 


The Koran speaks of the life of this world as play and amusement in 
many places. ’* It also emphasizes at many places that life is transitory 
and unsubstantial.’* And Sufi poets caution us not to take it as the 
ultimately Real, because it is not. 

Likewise, the hadith, or the sayings of the Prophet Muhammad, 
point in the same direction. ‘A’isha narrates that the Prophet said: 


The world is the abode of him who has no home and is the pro- 
perty of him who possesses nothing. He alone hoards who has no 
reason.” 


In another tradition, the Prophet is supposed to have warned his 
followers at Medina that he did not fear their poverty but he feared 
that they might become too rich and thus become attached to the 
world and forget God. 

In a long Tradition narrated by ‘Umar ibn ‘Auf, the Prophet is 
reported to have said: 


I swear by God that I am not afraid of your poverty, but, I fear 
that the world will spread out and open for you, as it so expanded 
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for the people before you, and you will compete among yourselves 
in attaining it, as people had done before you and it will destroy 
you as it had destroyed people before you. (Bukhari and Muslim). 


There is another Tradition which conveys the same sense, and which 
is narrated by Abu Sa‘d al -Hazri: 


What after me I fear most for you is the expansion, the charm, 
attraction, richness and embellishment of the world. (Bukhari 
and Muslim) 


Or again, the Prophet said: 


The world and all that is in it is accursed except the remembrance 
of God and its corollaries. °° 


How aptly has Baha ad-Din Amuli said: 


If thou lookest at every fresh rose which is the jewel of this garden, 
It is a flower; if thou pickest it, it is a thorn. 

Behold the candle from afar, do not go near it, 

For though it appears as light, yet it is fire. 


The purpose of God's sending Apostles to mankind is to turn people 
away from the passing world and turn them towards the Ultimate 
Reality. In no other tradition is this message so poignantly and so 
powerfully emphasized as in the Islamic concept of tawhid, as 
embodied in the shahada: 


There is no god but God. 


The shaykhs of the Sufi Tarigas have also laid the same emphasis 
upon turning away from the world towards God and the Ultimate 
Reality. The shaykhs have compared the world to a shadow. For 
example, Hasan al-Basri’ ‘has said: 


The world is like a dream or a passing shadow, 
A wise man is not deceived by such a thing. 


Finally the dialogue between ‘Umar Khayyam and ‘Reason’ is inter- 
esting, so we quote it here: 


Yesterday I was conversing with Reason, 

Some truths were revealed to my heart. 

Said I to it, ‘O thou who art the storehouse of wisdom! 
I want to ask a few questions of thee. 

What is this life of the world?’ 

It said, ‘It is either a dream or some fancies.’ 

I said, “Tell me what is gained by it?’ 
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It said, ‘Headache and a few misfortunes.’ 
I said, ‘When is this self subjugated?’ 
It said, “When its ears are boxed a few times.’ 
I said, ‘Who are the cruel people?’ 
It said, “They are the wolves, dogs and jackals.’ 
I said, ‘What are these discussions of the people of the world?’ 
It said, ‘It is all stuff and nonsense.’ 
I said, ‘In what work are the worldly people engaged?’ 
It said, ‘In amassing riches and wealth.’ 
‘I said, ‘What is matrimony?’ 
It said, “The luxury of an hour and grief of a few years.’ 
I said, ‘To what can the world he compared?’ 
It said, ‘To an old woman who has adorned herself.’ 
I said, ‘What thinkest thou about the sayings of Khayyam?’ 
It said, ‘It is advice which is apt in some conditions for some 


people.’ 
For cleansing the heart it is necessary to reflect constantly and con- 
sciously on the truths mentioned above. This may and does help to 
bring about a change in one’s mental attitude; otherwise one 
remains, as the Koran says: 


They know but the outer (things) in the life of this world; but of 
the End of things they are heedless. ”* 


But creation has a purpose. The truth is that God has not created 
this world without a purpose and a meaning: 


Our Lord! not for naught has Thou created all this. ”” 


This colossal workshop of the universe is not useless, having no 
purpose. Surely the series of these wonderful and wise arrangements 
must have been based on some grand purpose, and that purpose is 
the Hereafter, which is really the final outcome of the present life of 
the world. 

All this vast universe, the heavens and earth, have been created 
only for the human being, and placed under his control, as the 
Koran proclaims: 


And He has subjected to you, as from Him, all that is in the 
Heavens and on the earth. ”° 


It must be then evident that if man does not use the things of this 
universe, and fleeing from them, inhabits forests and mountains, the 
very purpose of the creation of the world would be destroyed. This is 
the reason why Islam does not preach monasticism. It has been 
prohibited by the Koran: 


20 CONTEMPLATIVE DISCIPLINES IN SUFISM 
But monasticism they invented — We ordained it not for them. *' 


It is also clear that though the world has been created for the human 
being, yet man has not been created for the world, to be captivated 
by it and lost. On the contrary, he is created for some nobler pur- 
pose. This noble purpose in the words of the Koran is: 


I created the Jinn and humankind only that they might worship 
Me.” 


And according to the hadith: 


The world has been created for you and you are created for the 
Hereafter. 


According to the Koran then, giving up the world, fleeing from it, 
choosing monasticism is totally unwarranted. On the other hand, the 
world is meant for men and women and they are meant for God and 
the Hereafter. The human being then must use the world according 
to the commandments of God so as to attain salvation in the Here- 
after. The task of a Muslim is neither to be a hermit, nor a lover of 
the world. He is a man of the world but not a devotee of the world! 

In the light of the above discussion, the meaning of the ‘cleansing 
of the heart’ may now be determined. Man should subject all his 
desires, passions, powers and control over things of the world to the 
command, pleasure and the love of God. It is not allowed that man 
(or woman) should renounce the world, and sever all ties with it; nor 
is it allowed, on principle, that one should give up matrimony and 
forsake family; it is also not allowed that one should destroy or abro- 
gate all one’s physical and mental faculties. On the contrary, the 
method of cleansing the heart is that one should subjugate all one’s 
physical and mental faculties to the guidance of God, that is, one 
should make use of the things of the world according to the com- 
mand of God. In other words, even with the ties of family and 
children, in spite of being engaged in earning a livelihood, by em- 
ployment, trade or industry, one should not transgress the limits pre- 
scribed by God in respect of them; the accomplishment of this duty 
should be for God's good pleasure only,’’ and nothing should be 
sought and loved except God. 

The Koran teaches neither defeatism nor quietism. Its teachings 
prevent one from worldliness on the one hand, and from monas- 
ticism on the other. The teachings of the Koran prevent us from 
indulging in vain things, and on the other hand prohibit us from 
going to extremes in worship. The Prophet Muhammad always 
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advised a middle way. It is related from Bukhari that the Prophet 
said: 
The commandments of religion are easy, and he who goes to 
extremes in religion is defeated by it. Stick fast to the right path, 
choose the via media, be happy at the glad tidings brought by me 
and seek assistance by praying early in the day, at the end of the 
day and late at night. 


The via media may be explained by another Tradition of the 
Prophet's: 
Thy Lord has a claim on thee, thy self has a claim on thee and thy 


wife has a claim on thee. Pay the dues to everyone who has a claim 
on thee. ** 


By the ‘claim of the self’ is meant the means of assistance for the 
worship of God. There is necessarily a difference between the ‘claim 
of the self’ and ‘pleasure of the self’. They are (or appear to be, until 
realization or ‘awakening’ comes) antithetical to each other. To pay 
what is due to the self is to perform what has been ordered by God; 
but to give in to the pleasure of the self is to follow lust, and following 
lust is prohibited. It is necessary to keep this difference in view in 
connection with the cleansing of the heart, otherwise man falling a 
prey to lust may imagine that he is only paying the dues of the self 
and will be lost. 

The purpose of opposing the imperious self and lust is to come in 
agreement with the Will of God, as has been said by the Prophet: 


Until one’s desire becomes obedient to what I have brought (one 
does not become a true believer). 


If the self agrees with the Will of God without effort and desire 
becomes subject to sharia, then it is perfect. The caliph ‘Umar ibn 
‘Abd al-‘Aziz has said: 
If lust agrees with the Will of God ** this state resembles honey and 
butter which mix well together. 


THE GUIDANCE BY THE SHAYKH 


It is customary with the Sufi Shaykhs that they guide and train the 
disciple in a manner consistent with his capacity and psychology. 
They do not try to pull him immediately out of the state in which he 
is found, nor do they ask him to perform difficult penances. They 
suggest to him such Sufi practices as are compatible with his tem- 


22 CONTEMPLATIVE DISCIPLINES IN SUFISM 


perament and disposition. Thus by degrees and with ease they take 
him to the destination. These great Shaykhs say: 


Whosoever’s path towards God is according to his taste and ap- 
titude, the attainment of the proximity of God is easy for him. 
The more remote the practices are from his natural bent, the 
slower his journey. 


Consequently, Shaykh Ibn ‘Ata Allah Sikandari would say: 


Choose only such dhzkrs pertaining to the love of God as are 
according to your natural aptitude. 


The Imam of the Shadhiltyya silstlah of Sufis, Shaykh Abu’l-Hasan 
Shadhilt has said: 


He who guides you in a manner consistent with your comfort (psy- 
chology) is the true shaykh. 


This saying is in conformity with the Prophet's saying: ‘Religion is 
easy’ or ‘Be lenient, do not be severe’. The Prophet is also supposed to 
have said: 


He who guided you towards the world played a traitor to you, and 
he who insisted that you should practise unnecessary austerity and 
self-mortification caused you grief and trouble, and he who 
showed you the path of God was your real well-wisher and adviser. 


Undoubtedly, the spiritual guide is someone who is gifted with the 
spiritual, miraculous power of smashing the shackles of the self by his 
will power and making effective changes in the selves of the disciples 
who may have considered Reality as ‘play and amusement’, until they 
find that 


there is no fleeing from God and no refuge but to Himself. ** 


All men endowed with inward sight concede that penance and 
austerity are beneficial only under the instructions of a ‘realized’ 
shaykh. Purification from moral impurities and the attainment of 
earnestness and humility in prayers and worship are not secured 
unless the path to God is traversed under the guidance of a perfect 
Shaykh, who is conversant with human psychology and who knows of 
spiritual matters by learning, taste and experience; or in other words 
one who is a realized being. By merely reading abbut the path one 
cannot attain it, just as a patient suffering from a physical ailment: 
cannot get well by merely reading books on medicine. Sha‘rani writes 
in his al-Anwar al-Qudstyya: 
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The adepts who know the way leading to the presence of God 
agree that the guidance of the shaykh is necessary for traversing 
the path to God, so that such weaknesses and failings that may 
hinder man from attaining the Presence of God may be 
eradicated from human nature, that his prayers might be 
corrected and earnestness and humility may be developed in wor- 
ship. It is undoubtedly true that the treatment of inward maladies 
is obligatory, because the verses of the Koran and the hadith of 
the Prophet are replete with the directives that these inward 
maladies must be cured. Therefore, if the instructions of a per- 
fectly realized shaykh are not followed to cleanse the heart, to 
purify the self, and to get rid of abominable qualities, it would 
necessarily mean disobedience of God and the Prophet's behests. 
If a man endeavours to root them out by his own personal efforts, 
without the aid of the shaykh, he may never suceed. His case 
would be just like that of the man who memorizes books on 
medicine, yet he cannot be cured. It has always been the way of 
God that the living are benefited by the living and one light is 
kindled from another. *’ No change wilt thou find in the practice 
(approved) of God. ** 


This is the reason why it has been said by Khwaja Yusuf Hamadhani: 


Keep company with God. If it is not in your power to keep 
company with God, then choose the company of him who lives in 
the company of God, until you too may reach in the company of 
God, the Almighty. 


Similarly, Maulana Jalal ad-Din Rumi, the great gnostic Sufi of Rum 
says: 

Nothing came into existence by itself; 

No iron did become a sword by itself; 


The Moulwt could never become Maula-i Rum 
Until he became the slave of Shams-i Tabrez. 


And Khwaja Nagqshband has advised: 


O son! It is not possible in the path of love 
To traverse the path without the aid of a guide. 


It is therefore necessary that the mirror of the heart should be placed 
before a perfect man whose heart is alive to God, and has been 
blessed with the vision of God. Then only whatever is on the mirror of 
the heart of the perfect man (be it Shaykh or Pir or Guru) is reflected 
on the mirror of our hearts; the way of receiving spiritual benefits is 
widened and we may cry out: 
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For years, we wandered around the world to achieve our object, 
The Friend was in the house and we had been roaming around the 
world, °° 


After the cleansing of the heart, we come to realize that God is no- 
where but in our hearts; we are oblivious of Him; He is present every 
moment and we are forgetful of Him. As the Koran says: 


We verily created man and We know what his soul whispereth to 
him, and We are nearer to him than his jugular vein. *° 


and a poet has said: 


The pod of musk thou seekest is in thy patched cloak only, 
Thou didst not smell its scent due to thy ill luck. 


It is related that in his loving converse with God, David said to God: 


‘O Almighty God! where should I seek Thee?’ Said God: ‘Seek Me 
in the hearts which (cured of pride and vanity and freed from 
carnal pleasures) are broken for Me alone’. 


The traces of the thing thou desirest to find, 
Is with thee only; thou seekest it at another place. 


When the heart is veiled by impurities of the self, and is filled with 
things and consciousness other than God, then this fountain of aqua 
vitae is filled with earth and dries up. 


The spring out of which Khidr *' drank the water of life, 
Is in your possession, but is filled with earth. 


DHIKR 


Men blessed with inward sight have regarded dhikr, ‘the constant 
remembrance and recollection’ of God as the most effective method 
of cleansing the heart and attaining to the Presence of God. ‘’ The 
object of all worship is remembrance of God, and regular and 
constant remembrance alone creates love of God and empties the 
heart of the love or attachment to the phenomenal world. 

The basic and the single most important tenet of Islam is implicit 
in the shahada or ‘the confession of faith’, La tlaha illa Allah, which 
means ‘there is no god but God’ or ‘there is no object worthy of 
worship save Allah’ and this is nothing but the constant remem- 
brance of God; all other forms of worship emphasize this remem- 
brance. The spirit of prayer is remembrance. The object of 
fasting ‘’ is to smash sensuality, for when the heart is purged of its 
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filth, it is filled with the remembrance of God. The object of the hajj 
or pilgrimage to Mecca is the remembrance of God and the longing 
to meet Him. ** Renouncing attachment to the world and eschewing 
sensuality is for the sake of acquiring leisure for occupying oneself 
with the aforesaid remembrance only. The goal of command and 
prohibition by God is also dhekr or ‘remembrance’. As a result of 
dhtkr, the heart is emptied of the love of all things and it is severed 
from all; it is then inclined towards God alone. The Koran enjoins 
man: 


Devote thyself to Him whole-heartedly. ‘° 


So with dhtkr, the heart overflows with the love of God so much that 
it has no room for anything else; the link of love with everything else 
is cut off and there remains no object of love except God. 

The disciple, after receiving instructions about dhzkr from his 
Shaykh, should busy himself whole-heartedly with it (after having 
performed the obligatory prayers). He should omit supererogatory 
and voluntary prayers, but should limit himself to dhzkr alone, night 
and day, and every living moment, regarding all other things as tri- 
bulation. If at the same time he can detach himself from the sorrows 
and fears of the world, but is concerned with dhzkr alone in every 
state, then the veils are lifted off his heart. These veils are the ref- 
lection of phenomenal forms. He who is engaged in the remem- 
brance of God, negates the contingent forms of the world; by the un- 
sheathed sword of la tlaha he negates all stray thoughts, and by #lla 
Allah he beholds the existence of the Eternal Being of God alone, 
which is his ultimate goal. He negates whatever he is attached to and 
regards it as false, and instead establishes the love of God by af- 
firmation, until gradually the heart becomes void of its beloved 
things completely and the essence of the unity of God, tawhid, is 
firmly rooted in his heart. His inward eye opens, and now for him 
there does not remain any contradiction between reason and unity; 
at this point, the reality of the dhtkr and the substance of the heart 
become one. This state has been interpreted as the ‘trans- 
substantiation of the heart’ by Shaykh Shihab ad-Din Suhraward!. 
No thought other than God remains in the heart. He who is engaged 
in the remembrance of God, is overwhelmed by the dhtkr which 
releases his heart from all else. According to the famous hadith 
qudsz: 

My earth and My heaven contain Me not, but the heart of My 

faithful servant containeth Me. 
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Beauty and Majesty *° are revealed to the heart, and the reality of 


Everything that is thereon will pass away; There remaineth but 
the countenance of thy Lord of Might and Glory’ 


is manifested. 
Thus Baba Kuhi of Shiraz cries out: 


In the market, in the cloister — only God I saw; 

In the valley and on the mountain — only God I saw; 
Him have I seen beside me oft in tribulation; 

In favour and in fortune — only God I saw. 

In prayer and fasting, in praise and contemplation 
In the religion of the Prophet — only God I saw. 
Neither soul nor body, accident nor substance, 
Qualities nor causes — only God I saw. 

I opened mine eyes and by the light of His face around me 
In all the eye discovered — only God I saw. 

Myself with mine own eyes I saw most closely, 

But when I looked into nothingness, I vanished 
And lo, I was the All-living — only God I saw. *® 


The Sufis call this state when the heart is so ‘cleansed’, fana’ or 
‘annihilation’ or ‘passing away’. And some Sufis consider it the end of 
the journey unto God. 


There is no way (admittance) for anyone till he becomes 
naughted, 

Into the audience chamber of (Divine) Majesty. 

What is the means of ascension to Heaven? This not-being, 
Not-being is the creed and religion of the lovers of God. 


Some Sufis refuse to talk further, because the goal in view is hardly 
attained by mere talking. It is acquired by inward search and 
striving. 

In respect of this purified heart, the author of Ruh al Arwah has 
described Almighty God’s address in the following words: 


God talked of Lordship to the bodies, and to the hearts He talked of 
love. Said He: ‘O bodies! I am God, and O hearts! I am your 
Friend. O bodies! undergo pain and trouble, because Lordship 
demands that you should serve and worship Me, and O hearts! be 
joyous. O bodies! enjoy the blessings secured from austerities, and 
O hearts! enjoy the beatific vision. O bodies! do not give up 
obeying Me. O hearts! do not obey without My remembrance. O 
bodies! suffer pain, and O hearts! secure the treasure.’ *” 
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NOTES 
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12. 
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15. 
16. 
17. 
18. 
19. 
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21. 
22. 
28. 


Love, in this context, denotes attachment to the world and the worldlings, the 
injunction is to develop an attitude of detachment and compassion, not at- 
tachment.. 

Literally it means ‘road, way, path’. It is both a method of moral psychology for 
the practical guidance of individuals who had a mystic call, and, since the 
eleventh century, it came to denote the whole system of rites for spiritual training 
laid down for communal life in the various Sufi orders which began to develop 
about that time. 

Compare, for example, the connection berween attachment and darkness in the 
Gita, especially Chapter XIV. 

Koran LVII, 14. Some Commentators have explained it thus: Ye tempted one 
another means by lust and sensuous pleasures. Hesttated here means hesitation 
from repentance. Doubted until the ordinance (of Allah), i.e., the ordinance of 
death came to pass, and the Deceiver deceived you in respect of God. 

al-Baihaqi. Again love here means attachment. It is not to be opposed to hatred 
(because that is attachment as well) but to detachment. The world has its value 
in Sufism, because it is what allows a being to rise to the loftiest spiritual plane. 
Koran XLVI, 20. 

al-Baihaq}. 

Vide above, notes 1 and 5. 

Cf. the great woman saint of Islam, Rabi‘a al-‘'Adawiya, who died in Basra in 801 
A.D. as having said: ‘O My Lord, if I worship Thee from fear of hell, burn me 
therein, and if I worship Thee in hope of Paradise, exclude me thence, but if I 
worship Thee for Thine own sake, then withold not from me Thine Eternal 
Beauty’. 

Quoted from Jawahir-e-Ghatbi by Sayyed Muzaffar ‘Ali Shah, Printed at Nawal 
Kishore Press, Lucknow 1887, 357. 

This is remembering death for the sake of attaining detachment from earthly 
pleasures. The Buddhists have an interesting meditation for producing detach- 
ment from food and eating. 

Koran IV, 77. 

Koran VI, $2. 

Koran Ill, 14. 

Koran IX, 38. 

Koran IX, 38. 

Koran X, 24. 

Koran XIII, 26. 

Koran XX, 131. 

The point about forgetfulness is important not only in Sufism, but in Islam. Just 
as in Christianity ‘original sin’ is responsible for the unangelic state of mankind, 
80 in Islam what leads to the downfall of mankind is forgetfulness and negligence 
(ghaflah) of what we really are. Vid., Nasr, Seyyed Hossein, Jdeals and Realttres 
of Islam, 1966, Chapter 1. 

Koran XXVIII, 60. 

Koran XXVIII, 79, 80. 

For example: What is the life of this world but amusement and play? But, verily, 
the Home in the Hereafter is life indeed, if they but knew. (Koran XXIX, 64). 
The life of this world is but play and amusement; and if ye believe and guard 
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against evil, He will grant you recompense (Koran XLVII, 36) 

Know that the life of this world is only play, and idle talk and pageantry, and 
boasting among you, and rivalry in respect of wealth and children; as the likeness 
of vegetation after rain, whereof the growth is pleasing to the husbandman, but 
afterward it drieth up and thou seest it turning yellow, then it becometh straw. 
And in the Hereafter there is grievous punishment, and (also) forgiveness from 
Allah and His good pleasure, whereas the life of the world is but matter of 
illusion. (Koran LVII, 20) 

For example: Nay (behold) ye prefer the life-of the world; but the Hereafter is 
better and more enduring. And this is in the books of the earliest (revelations), 
the Books of Abraham and Moses. (Koran LXX XVII, 16,19). 


Ahmad and Baihaqi. 

For understanding this hadith (= Tradition; this is an account of a saying or 
doing of the Prophet Muhammad), it is necessary to bear in mind that in the 
remembrance of God are included things which help His remembrance, and all 
good deeds, only attachment to the enticing world is denounced. These enamour 
a man of their love, and prevent him from the love of God (which is much 
sweeter) and embolden him to do prohibited acts. 

Hasan al-Bagri (642-728) was a great renunciate, and by his ascetic piety, he has 
exercised a lasting influence on the development of early Sufism. 

Koran XXX, 7. 

Koran III, 191. 

Koran XLV, 3. 

Koran LVII, 27. 

Koran LI, 56. 


Sufism (and indeed Islam) do not teach man to renounce life, family, job etc. On 
the contrary, they encourage man to live and work, and the saying ‘no monkery 
in Islam’ is well-known. But one must not abuse nature, because according to 
Islam the things of nature are ‘signs’ or ‘miracles’ of God. But nor should one 
‘love’ them, i.e. become attached to them. The centring rather is always on Allah 
who is the Ultimately and Everlastingly Real, the Only Real as it were. 


Bukhari. The Koran advises the middle way in all things, ¢.g. it enjoins one to 
pray not too loudly, nor yet completely silently etc. 


This is a reference to ‘Umar II, the Umayyad caliph of Islam at Damascus from 
717 A.D. to 720. He is often referred to as ‘Umar the pious. 

The example given is this: If the parents direct a boy to eat sweets and forbid him 
to eat bread, the eating of sweets and deriving pleasure from it is more beneficial 
for him than the eating of bread and forsaking the pleasure of eating of sweets. 
Thus the Shaykhs always guide and train a disciple in a manner consistent with 
the disciple’s needs and psychology. 

Koran IX, 118. 

That is, the inner light of the soul may be awakened by a perfected Master. 
Koran XXXIII, 62. 

‘Friend’ here refers to God dwelling within the human heart. 

Cf. Koran L, 16. 


Also called al-Khadir, he is the mystical, mythological figure in Islam, which 
means the ‘green man’. He is immortal, legends and stories regarding this fas- 
cinating figure are primarily connected with the Koranic story in Sura XVIII, 
60-82. He protects the servants of God, meets them in the weirdest circumstances 
and leads them to God. 


The great value of chanting the Divine Name is realised in other mystical 
traditions also. 


48. 


45. 


48. 


49. 


CLEANSING OF THE HEART 29 


Fasting from sunrise to sunset during the whole month of Ramadan is one of the 
five religious duties in Islam. For the spiritual significance of it, see, Arthur 
Jeffery, Reader on Islam, Mouton & Co. 1962, 88-128. This discusses the 
Prophet's traditions on fasting. Also see al-Hujwiri, Kashf al-Mahjub (tr. R. A. 
Nicholson) 1967, 320-525. 

Vid. Hujwiri, op. cit. 326-38. He discusses the spiritual significance of the Hajj 
pilgrimage in a most beautiful way. 

Koran LXXIUII, 8. 

Beauty, jamal, and Majesty, jalal are two of the Ninety-nine most beautiful 
Names of God in the Koran. Rudolf Otto, the twentieth century German 
Protestant theologian talks of these same two elements in his theory of the ap- 
pearance of the Numen as ‘mysterium tremendum, mysterium fascinans’. See, 
Otto, The Idea of the Holy, O.U.P. New York, 1966. 

Koran LV, 26-7. 

Vid. R. A. Nicholson, The Mystics of Islam, London, 1914, 59. It is the tran- 
slation of a part of a Persian ode by the dervish-poet, Baba Kuhi of Shiraz who 
died in 1050 A.D. 

This quote is from Ruh al-Arwah, quoted by Shaykh Rukn ad-Din Kashani in 
Shama ‘l-i atqta, Ashraf Press, Hyderabad, 1847 A.H., 263. 


CHAPTER III 


Dhikr and Prayer 


If you concentrate all your attentton on your Friend, 
You will begin to love Him and earn Hts response. 


As we said in the last chapter, cleansing of the heart signifies 
detachment from everything that is other than God, emptying the 
heart of the love of the world and dispelling all-evil thoughts from it. 
This is the outcome of the recollection of God. When the effulgence 
of His remembrance enters into the heart, it becomes devoid of the 
griefs and sorrows of the world, and is filled with the love of God 
alone. The light of His remembrance turns the heart into a radiant 
lamp; otherwise in Rumt's words this heart is nothing but a ‘bottle for 
urine’. 

The heart void of light is not at all a heart; 

When spirit is lacking, no part is whole. 

The bottle which does not contain the light of life, 

Call it not a lamp, ‘tis a bottle for holding urine. 


The heart of one who is forgetful of God is merely the ‘wall of a 
room’, and the heart of him who remembers God is the object of 
Divine illumination. 

That is the reason why eminent Sufis have considered the remem- 
brance of God necessary for the cleansing of the heart. This is not 
their personal opinion, but is prescribed by the Koran and the 
hadith. First let us see how the Koran emphasizes the need for dhikr 
‘remembrance’ of God. 

The believers are urged: 


O, ye believers! remember Allah with much remembrance and 
glorify Him early and late. ' 


In the words of Mujahid, the meaning of ‘remembrance’ of God is 
‘that which cannot be forgotten under any circumstances’. It is the 
same as yad-dasht or ‘perpetual remembrance’, as some great Sufis 
have called this state. The Koran says: 
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Remember Allah, standing, sitting and reclining.’ 
Explaining the above verse, Ibn ‘Abbas says: 


Remembrance of God has been commanded in every state —in the 
day time and at night, on land and at sea, during a journey, in 
opulence and in penury, in sickness and in health, outwardly and 
inwardly. 


Ibn ‘Abbas also says: 


God did not make any form of worship compulsory for His ser- 
vants, to which He did not fix a limit; he also exempted those who 
have an excuse. But dhikr ‘remembrance’ is such a worship that 
God did not put a limit to it, nor did He exempt anyone from it, 
except the insane, and He commanded all to remember Him in 
every state. 


The Koranic verse, 


The remembrance of God is the greatest (thing in life) without 
doubt, ’ 


is sufficient to show the importance of ‘remembrance’. The Koran 
further says: 


Then ye remember Me, I will remember you. ‘ 


Forgiveness and reward are promised to those men and women who 
remember God: 


And men who remember Allah much, and women who 
remember — Allah hath prepared for them forgiveness and a vast 
reward. ° 


Hasan al-Bagri, commenting on the above verses, says: 


You should seek joy in three things: prayer, remembrance and the 
Koran. If you do not do it, know that you are the slaves of worldly 
entanglements. However it is obvious that these things are not 
three, but really one; for prayer and the Koran consist of remem- 
brance. Further, remembrance is a name of the Koran itself, and 
by prayer is meant the remembrance of God: Establish prayer for 
My remembrance. ° 


Commenting on the above verse Shah ‘Abd al-‘Aziz says: 


According to the meaning of this verse, whoever will remember 
God with his limbs, heart and tongue and is at the same time 
engaged in earning his livelihood will be counted among those 
who always remember God. Thus, all Muslims who obey the 
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Divine Commandments and abstain from prohibited things will 
be considered as those who remember God, and those who act 
against the sharia will be regarded as rebellious transgressors 
though they may be engaged day and night in any Sufi practices 
or remembrance. 


Forgetting God is like forgetting one’s own self. As the Koran attests: 


And be ye not like those who forget God; and He made them 
forget their own souls. Such are the rebellious transgressors. ’ 


And the one who neglects his own soul is in the spiritual sense lost. 
The Koran says: 


If anyone spares himself from the remembrance of (God) the Most 
Gracious, We appoint for him an evil one to be an intimate com- 
panion. * 


This means that ignoring the remembrance of God results in being 
dominated by Satan (or non-Godly forces) which prompt one every 
moment and create evil suggestions in the heart, and do not leave 
one until they drag one to hell (or completely deviate one from the 
path of God and the good). When evil forces, which deflect the 
human heart away from the divine path, have a firm hold on the 
heart of a man, his mind becomes so perverted that he does not even 
know that God exists. Forsaking the remembrance of God results in 
his heart being dominated by evil forces. The Koran says: 


The Evil one has got the better of them; so he has made them lose 
the remembrance of God. They are the party of the Evil one; truly 
it is the party of the Evil one that will perish. ’ 


Finally, one more verse in connection with the obligation of the 
remembrance of God. It is worthy of reflection. In praise of His 
righteous servants, saith God: 


Men who are not forgetful of the remembrance of God during 
bargaining or selling. '° 


From this above verse, Khwaja Baha ad-Din Nagshband infers per- 
petual remembrance of God which, according to him, is ‘much 
remembrance’ of God or Dhtkr Kathir, as it does not stop but goes on 
continually; '' because during buying and selling and business trans- 
actions, oral remembrance comes to a stop, and mental remem- 
brance of God alone can continue in the heart. As already stated, 
this remembrance is also called yad-dasht or ‘perpetual remem- 
brance’ of God. The following verse supports the same idea: 
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Keep in remembrance the name of the Lord and devote thyself to 
Him whole-heartedly. '’ 


It has been urged in this verse that remembrance of God and the 
relationship with Him should dominate man's heart, and expel 
everything else from it; and while sitting, standing and walking one 
should busy oneself in intuiting His Presence. The relationship of 
other than God should not, even for a moment, divert one’s attention 
from Him; thus severed from all ties, only the relationship with God 
must remain in the heart. In other words, all relationships should be 
merged in one only, which the Sufis call the feeling perpetually of the 
intimate Presence of God, or Divine Contemplation. As a dervish 
poet has said: 


My life and heart are busy in Thee, and my eyes turned towards 
right and left, 
So that rivals should not know thou are my Beloved. 


After citing these verses of the Koran, I refer to a few hadiths of the 
Prophet Muhammad regarding the obligatoriness of the remem- 
brance of God and its advantages. 

‘Abdullah ibn Nasr narrates: 


A man said, ‘O Prophet of Islam, I have been over-burdened with 
the mandates of the Sharia, suggest to me such thing to which I 
may hold fast.’ Said the Prophet, “Thy tongue should never cease 
from the remembrance of God’. 


It has been narrated by Abu Darda that the Prophet of Islam said: 


‘Shall I not inform you of the acts which your Lord regards as 
better, and more virtuous, which are the means of elevating your 
rank and which are better than the giving of gold and silver in 
charity; are even better than fighting against your enemy, slaying 
them and being slain by them?’ They said ‘yes’. The Prophet said, 
‘The remembrance of God.’'? 


As a poet says: 
I uttered Thy name and set fire to my life, 


I am like the candle, amidst fire, due to my tongue. 


Bukhari and Muslim narrate from ‘Abdullah ibn ‘Umar that the 
Prophet said: 


‘Nothing is more effective in saving us from the punishment of 
God than His remembrance.’ People said, ‘Will not even fighting 
in the cause of Allah save us?’ He said, ‘No, no deed can equal the 


DHIKR AND PRAYER 35 


remembrance of God, even the Crusader’s using his sword so 
much that it snaps’. 


Muslim narrates from Abu Huraira, that the Prophet said: 


“The detached ones have surpassed.’ People said, ‘O, Prophet of 
God, who are the detached ones?’ He said, “Those men and 
women who remember God without stint’. 


As a Sufi poet has proclaimed: 


The heart of a believer derives pleasure from the joy of belief, 
The pleasure of faith affords pleasure to the believer. 

All other pleasures are forgotten, 

When the inward derives pleasure from the remembrance of God. 


Anas has related directly from the Prophet: ‘Saith God, “I am with 
the thought of My servant and am with him when he remembers Me. 
If he remembers Me in his heart, I too remember him in My heart. If 
he remembers Me in an assembly, I too recollect him in an assembly, 


and this assembly is better than his assembly’.” ' 


Do not forget God, so that thou mayst be His friend; 
If thou ever rememberest Him, surely thou wouldst become His 
companion. 


Abu Huraira narrates that the Prophet said: ‘God Almighty says, “I 


am with My servant when he recollects Me and his lips move through 
oe 9 15 


Me only”. 
Qushairi has narrated from Anas: 

Doom will not overtake him who says, ‘Allah, Allah’. 
In another hadith it has been narrated 


Doomsday will be held when Allah, Allah will no more be uttered 
on the earth. 


Abu Musa has related directly from the Prophet: 


The man who remembers God can be compared to one who is 
alive, and the man who does not remember his Lord can be com- 
pared to one who is dead, i.e. one who recollects God is alive and 
one who does not remember Him is dead. '* 


After knowing the emphasis laid on remembrance and its advan- 
tages, we can understand the following saying of Abu ‘Ali Daqqaq: 


Remembrance is a charter of God's Friendship. Whosoever has 
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been granted the grace of remembrance has been given the 
following injunction, ‘You are really the friend of God’. ' 


Here the question may arise: Why has the remembrance of God, 
which is so easy and does not entail any hardship, been regarded as 
more beneficial and superior than other forms of worship which 
involve arduous and exacting acts? In reply, Imam Ghazzali says: 


This fact can be established by mystical knowledge; but to the 
extent of practical knowledge, it can be said that only that remem- 
brance is effective and beneficial which is continuous, perpetual 
and done with the presence (of God) in mind. As regards remem- 
brance which is verbal and in which the heart was busy in play 
and amusement, it is only slightly beneficial. 


The Prophet's hadith supports this view. 
As a dervish poet has said: 


When thou hast no presence of mind while remembering God, 
Even if thou be busy the whole life, thou wilt gain nothing. 
But the recollection of the face of the Beloved, 

Is never void of benefit and is after all useful. 


Similarly, when one remembers God for a while with the presence of 
mind, and then forgets Him, and is engaged in worldly affairs, that 
too, does not benefit much. '* Perpetual recollection, or presence 
with God all the time has preference over all worship. Further, by 
such remembrance all kinds of worship acquire a sort of dignity and 
this remembrance is the end and object of all acts of worship. Like 
everything, remembrance too has a beginning and an ena. The 
beginning of remembrance is the cause of the love of God and the 
end of remembrance makes this love a necessity for the heart, and 
this very love is the highest end of a devotee. Thus it is clear that the 
object of remembrance is not merely recollection, just as the object of 
knowledge is to use it, and the object of reading the Koran is to act 
upon it. The object of remembrance of God is love of the remem- 
bered One, so that His gnosis and love may be developed, and His 
Proximity may be attained. In view of this ultrma Thule, the devotee 
turns his heart and tongue towards God. But, when he acquires the 
habit of perpetual remembrance of God, he begins to love it, and as 
a result of it, the said love is instilled into the recesses of his heart. He 
then does not enjoy peace of mind without it, and he cries out: 


Those years of mine alone are useful in which I may recollect Thy 
face, 
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My life is of use only when I lay it down under Thy feet. 

When Thou art in my heart, why should, then, I worry for this 
and that? 

When Thou art in the place of life why should I care for life? 
Thou art so engrossed in Thy glories and I in their adoration! 
Who is there now to tend the feeble heart? 

What will he do with life who knew Thee? 

What concern will have he with family and children? 

Thou makest him distracted in Thy love and then conferest both 
the worlds, 

Of what use are both the worlds for a lunatic? 


At this stage one considers useful only that part of life which is spent 
in the remembrance of his Beloved. For him, a forgetful heart and 
death appear to be one and the same. Such a pure-hearted person 
has no concern either with bemoaning or with discussions. His 
mental state is beautifully expressed thus: 


Only Thy thought was hidden and Thy quest encamped, 

In my heart-burning sighs, in my jubilant cries; 

I have no concern with any one, am concerned with my work, 
Which is Thy remembrance, Thy thought and Thy name. 


The object of the constant remembrance of God, in the words of the 
Sufis, is to awaken this ardent love of God. According to them, the 
cause of creation and the source of wisdom is this very love. 


SOME IMPORTANT DHIKRS 


What we said above proves conclusively that dhzkr or the remem- 
brance of God is enjoined by clear and categorical verses of the 
Koran. What is enjoined is dhzkr as such, and this is opposed to 
ghaflah (‘forgetfulness’). It follows that whatever may remind us of 
God’s Essence, attributes or perfections is in reality dhtkr or ‘remem- 
brance’. Keeping this in view, salat (‘ritual prayer’),'’ reading the 
Holy Koran, uttering the Ninety-nine Names of God, **saying Tahlil 
(there is no object worthy of worship except God), Takbzr (God is 
great), uttering the shahada,’' Istighfar (asking forgiveness of God), 
Istiadha (seeking refuge in God from the promptings of the evil 
forces), and prayers for the Prophet Muhammad or Durud are all 
included in remembrance. 

Of all these dhtkrs, the shaykhs of the Tarigas have especially 
chosen the name of the Essence of God, #.e. Allah, and the dhtkr of 
Nafy wa Ithbat, t.e. the dhikr or negation and affirmation or La 
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tlaha illa Allah. They have chosen this latter because the Prophet 
himself has regarded it as superior to all dhzkrs.”’ 

There are a number of hadiths describing its advantages. It is the 
very essence of all dhzkrs. It is the hub of the Unity of God, tawhid, 
and is a resplendent light. The entire Koran explains in detail its 
meaning and significance. It negates all false deities and affirms the 
One Reality. Not only does it negate false gods, but it also negates all 
ephemeral objects, and forms a close connection with the One 
Object, the destderatum, #.e. it is concerned with the remembrance 
of God and frees one from all confusion and discomfiture. 

The Name of the Essence or Dhat, or God, i.e. Allah, has been 
chosen as supreme for the remembrance of God, because while all 
the Ninety-nine Names of God are the names of His attributes, which 
signify particular qualities, Allah is the Proper Name of God, which 
indicates the Essence of God, to which all His attributes relate. To 
remember God by this short name is, as it were, to recollect His 
Essence together with all Names and Attributes. Besides, the ease and 
limitlessness with which the remembrance of the dhtkr of Allah is 
possible, is not possible with any other name. If all the ninety-nine 
names are uttered, the uttering of them cannot be regarded equal to 
it from the point of view of comprehensiveness, as Allah is the very 
Essence together with all Names and Attributes. Besides, the ease and 
great Shaykhs, that every name has a special light, and has a parti- 
cular effect. The Name of the Essence (Allah) is the source of all 
lights, and of the properties of all Names. As it is the proper Name of 
God, it establishes a direct connection with the Absolute Essence. It 
is also worthy of note that Allah is the Name of the Lord and 
cherisher of all human beings. Consequently, every individual has a 
firm connection with this Holy Name; he is benefited by it in all cir- 
cumstances, and it is a cure for all his ills. That is why the Name of 
Allah is spoken of as the Great Name. This comprehensiveness is not 
found in any other Name. For these reasons, the Shaykhs of the 
Tariqas have preferred the remembrance of the name of the Essence. 

The emphasis laid by the great Sufis on the repetition of the Name 
of the Essence has created a doubt as to whether the mere repetition 
of His Name can help us in winning His grace, especially in the mind 
of the Imam Ibn Taimiyya.’: But the repetition of the Name of the 
Essence without joining anything to it can be justified from many 
verses of the Koran: 


(1) Remember Me and I will remember you. 
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(2) Call upon Allah or call upon Rahman, by whatever name ye 
call upon Him (it is well); for to Him belong the Most 
Beautiful Names. (S. XVII 110) 

(3) Remember the Name of Thy Lord at dawn and dusk. (S. 
LXXVI 25) 

(4) So remember the name of Thy Lord and devote thyself with 
complete devotion. (S. LX XIII 8) 


And the Prophet's hadith tells us: 


(1) Doomsday will be held when Allah Allah will not be uttered 
on earth. 
(2) Doom will not overtake him who says Allah, Allah.”* 


Objections have been raised by Muslim scholars regarding the special 
methods of dhtkr or the postures for remembrance chosen by the 
Shaykhs of the Tarigas as being unauthenticated by the Sharia. 
They have called these methods bid ‘a or ‘innovation’. (See, Appendix 
I, on the problem of bzd a in Islam.) 

Our answer is that the different methods of dhzkr, z.e. the repe- 
tition of the name of the Essence, or of the shahada by restraining 
breath etc are like the rules of syntax, for understanding the 
language of the Koran and the Prophet's hadiths; these are the 
necessary tools. No one has regarded them as leading to the 
Proximity of God in themselves. If anyone has regarded these instru- 
mental devices as ends in themselves, then of course, they must be 
regarded as innovations for him alone. 

But experience bears witness to the fact that the presence of the 
mind with God, which is the real goal, cannot be attained unless the 
methods and procedures suggested by the great Sufis are adopted; 
they seem to be indispensable, especially for the novice. That is the 
reason why among the Shaykhs of the Tariqas, those who are the 
interpreters of the law, and are Divine Contemplatives, in the true 
sense of the word, have prescribed them, by way of treatment for 
inward maladies, and they are fully competent to prescribe them. 
The instructions of Junayd of Baghdad, Bayazid Bistami, Shaykh 
‘Abd al-Qadir Jilani, Shaykh Shihab ad-Din Suhrawardi, Khwaja 
Baha ad-Din Naqshband, Khwaja Mu‘in ad-Din Chishti, Shaykh 
Ahmad Mujaddid Alf-e-thani etc are worthy of being carried into 
effect. The reason for following their instructions is that these great 
Muslim saints hold the rank of mujtahid-t muntasb, or mujtahid fi 1- 
madhhab or ahl-i tarjzh, and all of them (and other saints of their 
rank) are regarded as spiritual guides and leaders of the Muslims. 
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Their works on devotion, the Sufi path, on the reality of Unity and 
Divine gnosis are well known and are in use. They are in full accord- 
ance with the Koran, the hadiths, and with Figh or ‘law’. Their 
reasoning and the authority for the postures is stated in their works, 
and where no authority is cited from the Koran or the hadith, there is 
the authority of their individual interpretations. It is like the 
authority of the interpreters of law (/tqgh), the basis of which is even- 
tually the Koran and the hadith themselves. 
The Hadith related by Mu‘adh ibn Jabal informs us that: 


When the Prophet of Islam despatched Mu‘adh ibn Jabal to 
Yemen, he said, ‘When a case is submitted to you, how will you 
decide it?’ He said, ‘According to the Koran.’ The Prophet said, 
‘If you do not find it in the Koran?’ He said, ‘According to the 
approved practice of the Prophet.’ Said the Prophet, ‘If you do 
not find it even in the Prophet’s Sunna?’ He said, ‘I shall then 
interpret it in my own way.’ The Prophet struck him on his chest 
with his hand and said, ‘Glory to be God, who has so guided the 
Prophet's agent as to please the Prophet.’ 


On this authoritative basis, in every Sufi order, the saints who have 
attained perfection have, in their capacity of the mujtahid fil- 
madhahib, established the truth in respect to the problems of the 
Unity of God and devotion, in the light of the Koran and hadith, or 
have expressed their opinion on the basis of personal inspiration and 
illumination. The great saints have always regarded the Koran, the 
hadith and the tjma‘ or ‘consensus of the community’ as the criterion 
of the truth of their inspiration. The following saying of the reverend 
Shaykh ‘Abd al-Qadir Jilani on this point is well known: 

The knowledge or inspiration of reality which is not borne out by 

the sharia is either heresy or unbelief or atheism. ”° 


Shaykh Abu Sa‘td Kharraz’s saying conveys the same meaning: 


The inward (inspiration, knowledge of reality) which is contrary 
to the outward (or sharia) is false. *° 


Thus there is no reason why the interpretation of the great Sufis on 
the Unity of God and on devotion should not be regarded on par with 
the interpretation of the jurists in matters of figh. In every age, all 
the learned among the orthodox Muslims, Sultans, améirs etc. have 
agreed unanimously on their sainthood, and have expressed ap- 
proval of their methods. It is obvious, therefore, that now anyone 
who rejects the path of devotion, or the Tarzqa of these great saints 
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and spiritual leaders, will be regarded as one who rejects the con- 
sensus of opinion of all the Muslims. The following sanction of the 
Koran is sufficient for him who denies the said consensus of opinion: 


If any one contends with the Apostle even after guidance has been 
plainly conveyed to him, and follows a path other than that 
becoming men of faith, We shall leave him in the path he has 
chosen and landhim in hell — what an evil refuge. ”’ 


METHODS OF CLEANSING THE HEART 


Now we return to the main topic, z.e. the methods of cleansing the 
heart that were adopted by the Sufis. 
The Prophet of Islam has announced the following glad tidings: 


When a servant, who is a true believer, performs ablution (wudu), 
and washes his face, all sins which he has committed by looking 
with his eyes are washed away with the water. When he washes his 
hands, all sins which he committed by his hands are washed away 
with the water and when he washes his feet, all sins, which he 
committed by walking, are removed with the water, and thus he is 
cleansed of all sins. ** 


During wudu or ‘ablution’ the ‘witnessing formula’ should be recited, 
or as recommended by Khwaja‘Ubaid-ullah Ahrar (d. 988 A.H.) in 
his treatise the Anfas Nafstyya,’® the prayer Al-Qadir should be 
recited thrice. After finishing the ablution, the following prayer may 
be said once: 


I bear witness that there is no other object worthy of worship save 
Allah, and I bear witness that Muhammad is His servant and 
Apostle. O Allah, make me like those who turn to Thee con- 
stantly, include me among those who keep themselves pure and 
clean, make me like the righteous servants and include me among 
those who have no fear, and who grieve not. °° 


After reciting the above prayer, one should stand up, and after 
drinking a little water out of the water for ablution, say: 


O Allah, cure me with Thy remedy, heal me with Thy healing, 
and keep me safe from weakness, diseases, sufferings and pains. 


After reciting the above prayer, one should perform two rak ‘as and 
while doing so he should negate all the affections of his heart and 
should concentrate on the proximity of God, as has been said by the 
Prophet: 
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When one who believes, performs the ablution thoroughly and 
getting up says two rak as of prayers with presence of mind, the 
remuneration for it is Heaven. ”! 


Khwaja Baha ad-Dim Naqshband has said, ‘In this prayer we should 
observe closely the prescribed orders of performing the prayer’, and 
this has been emphasized for the beginner. There is great reward for 
prayer after the ablution. Shaykh Shihab ad-Din Suhrawardi has 
said, ‘this prayer could be said at all times’. But Shaykh Muhyi ad- 
Din Ibn Arabi says that prayer should not be said during forbidden 
hours, and the same is in accordance with the findings of the ‘ulama 
of the Naqshbandiyya Order. After the prayer is over, one should 
recite the following prayer thrice with the intention of asking God's 
forgiveness: 


I ask forgiveness of God for my sins. There is none worthy of 
worship except God —the Living, the self-subsisting, Eternal. I 
turn to Him.” 


Before going to bed one should sit attentively in bed facing the Qibla 
and recite the verse ‘Ayat al Kurst’ (or the verse of the Throne) and 
the ‘Apostle Believeth’, (S. II 285, 286) and blowing on the hands 
rub them over the limbs of the body and recite thrice, ‘I ask forgive- 
ness of God for my sins. There is none worthy of worship except 
God —the Living, the Self-subsisting, Eternal—I turn to Him’. The 
Prophet of Islam used to do so. It is narrated in Abu Sa‘td’s tradition 
that all the sins of a man who asks forgiveness thus at bed-time are 
forgiven. After asking forgiveness, he should busy himself in 
recollecting God and when overcome by sleep should go to bed; his 
face should be turned towards Mecca and the palm of his right hand 
placed under his cheek and he should recite the following prayer 
thrice: ”’ 


O Allah I entrust my life unto Thee, turn my face towards Thee 
and surrender my affairs to Thee, and I trust Thee; I bow to thee 
and desire Thy reward, and fear Thy punishment. There is no 
shelter from Thy punishment except Thee. I believe in what hath 
been revealed in Thy book and to Thy Prophet whom thou hast 
sent. 

O Allah, wake me up at the hour which is dearest to Thee, and 
employ me for the acts that are better, so that I may attain Thy 
proximity and be remote from Thy displeasure. 

O Allah, do not let me feel secure from Thy plan, do not en- 
trust me to Thy other, do not make me forget Thy Dhtkr and do 
not make me forgetful of Thee. 
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After these prayers Maulana Ya‘qub Charkhi insists that the devotee 
should say the midnight prayers. In this connection he says, ‘Khwaja 
Baha ad-Din Nagqshband has said to me, ‘Before morning engage 
yourself in contemplation.’ By this he meant tahagjud or midnight 
prayer. In the beginning of his mystic state, the Prophet of Islam was 
wont to wake up in the early hours of dawn and say the prayer. In 
this early stage, this prayer was obligatory for him. Some are of the 
opinion that in the latter part of his life this prayer was not obli- 
gatory, but he kept on performing it as a supererogatory act. Some 
hold that this prayer was obligatory for him in the latter part of his 
life also. Those who rise for their midnight prayer have been highly 
praised in the Koran: 


As to the Righteous they will be in the midst of gardens and 
springs, taking joy in the things which their Lord gives them, 
because, before then, they lived a good life. They were in the 
habit of sleeping but little by night, and in the hours of early 
dawn, they were found praying for forgiveness . . .** 


That is the reason why it has been narrated in the hadith that the 
following sentences be repeated as often as possible: ‘O God, grant us 
forgiveness, have mercy on us and turn unto us (in mercy) for Thou 
art the Oft-returning, most Merciful’. 

In praise of those who rise for midnight prayers, the Koran says: 


Their limbs do forsake their beds of sleep, the while they call on 
their Lord, in fear and hope; and they spend (in charity) out of 
the sustenance which we have bestowed on them. Now no person 
knows what delights of the eye are kept hidden (in reserve) for 
them — as a reward for (all good) deeds. *° 


According to Tirmidhi, the Prophet of Islam would often say to his 
companions: ‘You should rise for midnight prayers, because it has 
been the practice of the righteous before you. This is the cause of the 
Almighty God’s Proximity and Mercy. It is also the cause of 
atonement of sins and also saves us from sins’. 

Yet in another hadith it is narrated: 


The devotee is closest to the mercy of his Lord in that part of the 
night which just preceeds dawn. If it is possible for thee, be among 
those who remember God at that time. *° 


And a great Sufi, Abu Sa‘id ibn Abil-Khayr expresses the im- 
portance of midnight prayer in the following quatrain: 
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Rise at night for lovers have a secret at night, 

They fly around the door and terrace of the Friend. 
Wheresoever there is a door, it is closed in the night, 

Except the door of the Friend which is left open in the night. *’ 


On waking up in the night, the Prophet first cleansed his teeth with 
miswak,** and after performing the ablution recited the following 
verses: 


Behold! in the creation of the heavens and earth, and the alter- 
ation of the day and the night, there are indeed signs for men of 
understanding. Men who celebrate the praise of God standing, 
sitting and lying down on their sides, and contemplate the 
(wonders of) creation in the heavens and earth (with the thought): 
‘Our Lord! not for naught hast Thou created (all) this! Glory to 
Thee! Give us salvation from the penalty of the Fire. Our Lord! 
Any whom Thou dost admit in the Fire, truly Thou coverest him 
with shame, and never will wrong-doers find any helpers! Our 
Lord! We have heard the call of one calling (us) to faith, “Believe 
ye in the Lord”, and we have believed. Our Lord! Forgive us our 
sins, blot out from us our iniquities, and take to Thyself our souls 
in the company of the righteous. Our Lord! Grant us what Thou 
didst promise us through Thine Apostles, and save us from shame 
on the Day of Judgment, for Thou never breakest Thy promise.’*” 


The Prophet would then recite the following prayers: 


O Allah! Thou alone art worthy of all praise, the Sustainer of the 
earth and heavens and all that is between them. Thou alone 
deservest all praise, Thou alone art the Sovereign of the earth and 
heavens and of all that is between them. All praise is due to Thee 
alone. Thou alone brightenest all that which is between the earth 
and the heavens. Thou alone art worthy of all praise; Thou alone 
art the Fact and Reality. True is Thy promise, Thy beholding is a 
Fact, and Thy book is veracious. Heaven is a reality and Hell is a 
fact. All Apostles are a reality and Muhammad is a reality and 
Doomsday a fact. O Allah! I obey Thee only, believe in Thee only 
and trust Thee alone, I turn to Thee alone, I fight against those 
who stand against Faith by Thy help alone, and submit grievance 
before Thee alone. Forgive all those sins of mine which I com- 
mitted before and later, which I committed secretly and openly, 
the sins which Thou knoweth more than I. Thou alone canst make 
me advance forward and Thou alone canst make me tarry behind. 
Thou alone art the one Reality worthy of worship. 


Then one should perform two rak‘as. According to Khwaja ‘Ubayd- 
allah Ahrar, ‘° one should then recite the following three times with 
all humility and faith: 
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O Allah! I return to Thee from every evil and sin committed by 
me, either knowingly or unknowingly. I bear witness that there is 
none worthy of worship save Allah, and bear witness that 
Muhammad is His servant and Apostle. 


After that one should recite the zst¢ghfar or formula of penitence in 
all humility and faith a hundred times: 


I ask forgiveness of my Lord for all sins which I have committed, 
knowingly and unknowingly, secretly and openly, and I turn to 
Him alone from the sin I know, and the sin I do not know. It is 
Thou who knowest in full all that is hidden. 


After this one should begin the midnight prayer. It consists of twelve 
rak as, performed two at a time. In the first two rak as, after the Sura 
Fatiha (the opening sura of the Koran), the ayat al-Kursi*' should be 
recited, and in the second two rak ‘as, the verse beginning with The 
Apostle Believeth should be recited. With the rest of the eight rak ‘as 
of prayer, the Sura Ya-Sin‘’ should be recited; ten of its verses in 
every raka. (Some have recited the entire Sura Ya-Sin in every 
taka.) In the last raka, the Sura of Ikhlas (Sura CXII of the Koran) 
should be recited thrice. This has been the practice of Khwaja Yusuf 
Abu Ayyub Hamadhani (535 A.H. 1140 A.D.) who is the preceptor of 
the Khwajas of the Naqshbandiyya Order of Sufis. After that one 
should perform two more rak 4s sitting, so that the total may come to 
thirteen rak as, because performing two rak as in the sitting posture 
is regarded as performing one rak‘a. The reason for doing so is that 
the number of the rak as performed should be an odd one, for God is 
single and the odd number suggests this singleness. 

Khwaja ‘Azizan ‘Ali Ramitini (d. 715 A.H. 1315 AD), who is of the 
Nagshbandiyya Order, and who was a leading saint, would often say, 


When three hearts come together, i.e., the heart of the night 
(midnight), the heart of the Koran (Sura Ya-Stn) and the heart of 
one who believes, then the believer achieves his object. *’ 


If one does not have time, eight or four or even two rak‘as can be 
performed, ‘* and if one cannot perform them for one reason or 
another, one should say the neglected prayers before mid-day. 
Khwaja Ubayd-allah Ahrar insists on reciting the following prayers 
after the prayer is over: 

O Allah! bestow upon us Thy love, and the love of those who love 


Thee, and the love of the deeds too which confer on us Thy 
Proximity. 
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And then, 


O Allah! help us and those who help religion and those who help 
religious people. O Allah! do not help those who help neither 
religion nor men of religion. O Allah! keep us safe from 
ailments . . . O Most Merciful and Benevolent Allah! turn unto 
us, so that we may turn to Thee, and keep us safe from turning 
towards sins. Make Thy obedience for us dear, and our sins dis- 
liked, by Thy grace and mercy, O most merciful Allah! Peace and 
blessings on Muhammad and his companions and his des- 
cendants. 


The Khwaja instructs that one should dedicate the reward of the 
thirteen ra@k as to all the saints, to one’s parents and all the followers 
of the Prophet. One should also invoke Divine blessings on the 
departed souls and ask for God's grace and mercy. For oneself, one 
should ask nothing of Him but Himself. As the famous Persian poet 
Jami says: 

The urge of my life is to serve Thee only, 

For the God-conscious a moment without Thee is verily a sin! 


Everyone asks of Thee whatever his heart desires, 
What Jami, however, asks of Thee is nothing but Thee alone. 


The same is conveyed by the following prayer: 


What I ask of Thee is that I may ask of Thee nothing but Thyself. 


After performing the midnight prayer, the devotee should busy 
himself in the dhtkr which his spiritual guide has taught him. 

At dawn, the prescribed morning prayer (sunna) should be done at 
home. In the first rak‘a one should recite the Sura al-Kaftrun and in 
the second, the Sura al-Ikhlas. One should then recite the following 
prayer seventy times: 

O God! give us forgiveness, have mercy on us and turn unto us (in 

mercy) for Thou art the Oft-returning, most Merciful. 

And for the enlightenment of the heart he should recite the following 
prayer forty-one times: 

O Allah! the Most Gracious, Most Merciful, the Living, the Self- 

Sustaining, the Originator of the heavens and the earth, full of 

Majesty, Bounty and Honour! There is nothing worthy of worship 


save Thee. I ask of Thee to enliven my heart with the light of Thy 
knowledge everlastingly, Allah, Allah, Allah!*° 


To perform the obligatory morning prayer (fard), one should go to 
the mosque and on the way recite: 
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I ask of God to forgive all my sins which He dislikes —sins com- 
mitted by words, or deeds, or by thinking and beholding. 


On entering the mosque he should put in his right foot first and say: 


In the name of God, to God be praise and peace and blessing on 
the Prophet of God. O God! forgive me and open for me the door 
of Thy mercy. “* 


After the morning prayer is over, the disciple should remain seated 
on the prayer mat and busy himself in contemplation until sun-rise. 
Now he should say the prayer of Sun-rise (Jshraq) and in every rak‘a 
recite the Sura al-Ikhlas five times. 

The Prophet has said: 


He who says the morning prayer in congregation, and is seated 
there afterwards until he says the sun-rise prayer, will be entitled 
to the same reward as a person who has performed the greater and 
the lesser pilgrimage (Hajj and ‘Umra). 


And then he should say the prayers of Isttkhara, and beseech God for 
success in his affairs of that day. God Almighty will open his heart 
and eyes towards good. The Prophet has narrated the following 
revelation by God: 


O ye son of Adam! Do not feel tired to say four rak ‘as of prayers at 
sunrise. I will be thy sufficient refuge till the day is over. 


Maulana Ya‘qub Charkhi used to enjoin upon his disciples that after 
performing two rakas of sunrise prayer, they should recite the 
following hymn ten times: 


There is none worthy of worship save God, with whom there is no 
partner, His is the Dominion, and He has power over all things. 


Saifaddin Bakhozi had instructed his disciples to recite the above 
dhikr.“’ 
After coming out of the mosque he should say, 


O Allah! I ask of Thy grace 


and keep repeating this until he reaches home. If he is able to read 
the Koran, then he should place the Koran before him and read as 
much as he likes. If he is a student, he should busy himself with 
studies, and if he is a salsk (a devotee on the Sufi path), he should 
busy himself with remembrance and contemplation of God until the 
sun rises high and the earth gets warm. He should then perform salat 
al-Duha or the midday prayer. This consists of twelve rakas. 
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Khwaja Ahrar says that four rak ‘as of the prayer of the middle hour 
between sunrise and noon should be performed, and in the first 
rak‘a, after Sura al-Fatiha, the Sura ash-Shams (Sura VXCI) should 
be recited; in the second, Wa17-La:l (Sura XCII), in the third, Duha 
(Sura XCIII) and in the fourth raka, Inshirah (Sura XCIV) should 
be recited. After the prayer is over one should make an obeisance 
and recite Al-Wakhab seven times. By doing so the heart is cleansed 
and the love of other than God is expelled from it. ** 

Whenever wudu ‘ablution’ becomes necessary again one should 
do it again. After it one should say the relevant prayers. These are 
the adab (rules of the journey to God). 

The midday prayers should be said in congregation and the 
‘repentance formula’ should be recited thrice, and ‘I ask God 
forgiveness . . .’ should be said seventy times so that we may be able 
to act according to the hadith in which it is said: 


Oblivion pervades my heart and I ask forgiveness of God seventy 
times in a day. *’ 


One should not indulge in idle gossip and at night offer the Isha 
prayers. All these acts and prayers are by the way of abstinence, so 
that the evil matter may be purged out by the aspirant and all the 
matter which has entered the system by way of the carnal self may be 
expelled and one may attain salvation. °° 


NOTES: 

Koran, XXIII, 41 
Koran, Ul, 191 
Koran, XXIX, 45. 
Koran, II, 152. 
Koran, XXXIII, 36. 
Koran, XX, 14. 
Koran, LIX, 19. 
Koran, XLIII, 36. 
Koran, LVIII, 19. 
Koran, XXIV, $7. 


Many say from personal experience that this is quite correct, that once you are 
into dhskr, even when you are not ‘consciously’ doing it, you will discover that it 
goes on within you anyway. This is the basis of the hadizh of the Prophet 
Muhammad. His wife ‘A’isha tells us that even when his eyes (i.e. the Prophet's) 
slept, his heart did not sleep. It was busy with the remembrance of God. There is 
a stage in meditation when you will be able to hear this dhikr going on con- 
stantly. It is only in the beginning that you have to repeat it consciously. 
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Koran, LXXIII, 8. 

Malik and Ahmad. This shows how crucial and absolutely important the 
remembering of the divine Name constantly (dhskr) is in Sufi Islam, and indeed 
for Islam generally. 

Bukhari and Muslim. 

Bukhari. Cf. the Koran II 186: And when My servants question thee concerning 
Me, then surely 1am nigh. I answer the prayer of the supplant when he crieth 
unto Me. So let them hear My call and let them trust in Me . . . Rumi says that 
in fact the supplicant's invocation of God is essentially the same thing as God's 
response to him. According to Rumi, Khidr spoke to such a supplicant, ‘(God 
saith) . . . Beneath every “O Lord” of thine is many a “Here am I” (from Me)’. 
Vid., Rice, Cyprian, O.P., The Perstan Sufts, London 1964, 90. 

Bukhari. 

Shah Waliallah, quoted from Intibah ft Salasil-1-Aultya, printed ac Ahmadi 
Press, Madrasa-i-Azizi, Delhi, p. 94. 

Vid., Chapter II, note 20 above. 

This is one of the acts of practical piety in Islam, often called the ‘five pillars of 
Islam’. The salat (namaz) or daily ritual prayer is performed five times a day by 
every Muslim. 

This is a reference to the so called Ninety-Nine Beautiful Names of God in the 
Koran. These play a very important role in the mystical theories of the Sufis, and 
particularly in their life of prayer. 

In the religious sense, the word shahada is the Muslim profession of faith: ‘there 
is no god but God; Muhammad is the Prophet of God". It is one of the five pillars 
of Islam. It forms a very important Sufi dAskr, e.g. Shaikh Ahmad al-‘Alawi of 
North Africa (d. 1934) used to make the novice recite the first part of the 
shahada seventy-five thousand times before putting him onto the dhzkr of the 
Divine Name (Allah). Vid., A Suft Saint of the Twentieth Century by Martin 
Lings, University of California Press, 1971, 85. 

Tirmidhi. Also note 21 above. 

Imam ibn Taimiyya, (d. 1328) in his work Al-'ubudtyat (translated into Urdu by 
Mir Waliullah, under the title of Bandag:. It was printed at Kashi Ram Press, 
Lahore, 1922, 187-140.) writes: ‘The repetition of the Name of the Essence 
(Allah), without joining it with other words is an innovation. God has not 
commanded anybody to repeat a single name, neither has He prescribed any 
single individual name for the Muslims . . . The repetition of a single individual 
name does not promote faith. The Prophet's Traditions prove that we have been 
instructed to recite compound words, e.g. Subhan Allah (Glory be to God), Al- 
hamdu iiliah (Praise be to God) etc.’ Ibn Taimiyya is regarded as one of the most 
learned and sincere scholars in Islam, yet the Koranic verses and the Prophetic 
hadiths that we quote on p. 61 do not support his view, so that in this case he 
may be committing an error. 


Both these had iths are related by Muslim. 

Futuh al-Ghatb, Chapter 40. 

Quoted from Intibah fi Salasil-1-Aultya Allah, Shah Waliallah, Ahmadi Press, 
Delhi, p. 55. 

Koran, IV, 115. 

Muslim. 

Anfas Naftyya by Khwaja ‘Ubaydallah Ahrar, included in the Rasasl Sitta- 
darurta. The Khwaja was a member of the Naqshbandiyya Order of Sufis. He 
was the ‘Axis’ or ‘pivot’ (gutb) of his age, and the renewer of Islam at the 
beginning of the ninth century. He died 1790 AD. 
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Professor A. Schimmel comments that all these prayers are efficacious only in 
Arabic, the language of revelation in Islam. 


Muslim. 
Koran, Il, 255. This is indeed one of the most beautiful passages in the Koran. 


Koran, 11, 285, 286. These two verses of the Koran contain both the creed of 
Islam, as well as one of the most beautiful prayer passages in the Koran. Then, ‘I 
ask forgiveness of God for my sins. There is none worthy of worship except God — 
the Living, the Self-subsisting, Eternal. I turn to Him’. 


Koran, LI, 15-18. 
Koran, XXXHI, 16, 17. 


Other traditions such as Buddhism and Hinduism also stress the immense good of 
pre-dawn meditation. 


For a life of this beautiful mystic, Abu Sa‘id ibn Abrl-Khayr, see R. A. 
Nicholson, Studies m Islamic Mysticism, Cambridge University Press, 1967, 
1-77. Fritz Meier, Abu Sa td-t Abul-Hair, Leiden-Paris, 1976. 

This is a toothbrush made out of a thin branch of a tree. It is still found in use in 
villages in India and Pakistan today, and in Africa. 


Koran III, 190-194. 

In his Risala-i Anfas Nafstyya, pp. 3-4, 15. 

Koran, II, 255. 

Koran, XXXVI. 

Risala -i-Unstyya, p. 32. 

Risala-i-Anfas Nafstyya, p. 6. 

This is according to the Naqshbandiyya Order, other Sufi orders may differ in 

the set prayers. 

In another Tradition we have been taught to say: 
O God! open for us the door of mercy and make easy for us the entrance into 
the doors of Your Sustenance (Ibn Maja). 

Risala-i-Unstyya, 23. 

Risala-i-Anfas Nafstyya, 17. 

Bukhari. 

Anfas Nafstyya, 7. 


CHAPTER IV 


Methods of Dhtkr: The Qadiriyya and 
Naqshbandtyya Orders 


Remembrance of God ts food for the soul, 
It ts a salve for the wounded heart. (‘Attar) 


After knowing the great importance of dhskr as stated in the Koran 
and the hadith, let us look at some of the different methods of dhikr 
delineated by the great Sufi Shaykhs. The Sufis have used dhskr jalz 
or ‘loud, vociferous’ dhtkr, and dhtkr khaft meaning ‘silent’ dhzkr. 
These Shaykhs are the heads of the various sélsélas or ‘orders’ of the 
Targa (the Sufi Path). Here we describe some dhskrs which are in 
use in some of the better known orders. 


My tongue and heart are overjoyed by His recollection, 
And what is man except heart and tongue? 


THE QADIRIYYA ORDER 


The founder Imam of this Order is Sayyid Muhammad Muhyi ad- 
Din ‘Abd al-Qadir Jilani, who died in 1266 at the age of ninety. 

In this Order the dhskr is done loudly (i.e. it is voiced) but not so 
loudly as to come into conflict with the hadith related by Abu Musa 
Ash‘ari: 

O People! do not tax yourselves (i.e. say it gently), you are not 

addressing any unseeing or deaf being. You are calling the Being 

who is listening to you, seeing you, and who is with you. The One 

Whom you are addressing is nearer to you than the neck of your 

camel. 


The main dhtkr in this Order consists of La :laha tlla Allah. Its 
method of performance is as follows: 

The dhaksr (the devotee who is performing the dhtkr) should sit 
with flexed knees, as in the posture of prayer, facing the Qzbla (the 
direction of Mecca, to which all Muslims turn in prayer), and should 
close his eyes. He should say the word La drawing the sound as from 
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his navel, pull it up to his shoulders, and then say slaka drawing the 
sound from his brain. After that, he should strike,’ i.e. impress the 
words illa Allah with great force on the heart, thinking that none 
save God is the Beloved, and that God alone is the Real Being and is 
the ultimate End and Object of all life. He should posit or direct all 
this for the Holy Essence of the Almighty God alone. The devotee 
who is a beginner will negate and posit belovedness; the devotee who 
occupies the middle stage will negate that any save God is the goal 
and object of life; and the adept will negate and posit existence. 
These negations and affirmations are meant to suit the mental states 
of the one who calls God to remembrance. This is the first stage in 
the cleansing of the heart. 


Unless thou sweepest the path with the broomstick of ‘None’ (La) 
Thou canst not reach the stage of ‘Save God’ (zlla Allah) 


THE DHIKR OF THE NAME OF THE ESSENCE: 
ALLAH: 


The name of the Essence, i.e. Allah, is also recollected and recited 
loudly, in one of the following ways: 

1. Dhtkr with one darb (or stroke): The dhakir should utter the 
gracious name of Allah with the strength of the heart and the throat 
forcibly, loudly, prolonging it.’ He may then stop to gather breath, 
and then continue the dhzkr for as long as possible. It is a very 
simple, but effective and beautiful dhzkr. 

2. Dhtkr with two darb: The dhakir should sit in the posture of 
prayer (vajrasan in terms of yoga), facing the Qzbia, and recite the 
name of Allah, turning once on his left side, and for the second time 
strike or impress it on the heart, and should go on repeating it 
without break. The stroke should be applied with full vigour so that 
the heart may be affected and then become tranquil, and the 
distractions and evil suggestions may be dispelled. 

3. Dhikr with three darb or strokes: The dhakir should sit square. 
He should apply this stroke once on the right knee, next on the left 
knee and finally on the heart. The third stroke must be more 
vigorous and louder. 

4. Dhikr with four darb: the dhakir should sit square. He should 
apply the strokes first on the right knee, next towards the left knee, 
for the third time towards the heart, and lastly in front of him. The 
last darb should be a prolonged and forcible one. 

It may here be necessary to mention that the different postures and 


THE QADIRIYYA AND NAQSHBANDIYYA ORDERS 53 


methods of dhzkr, which the Shaykhs of the Targa have worked out, 
are based on their interpretations. Through them, they want to 
develop in the dhakir selflessness, humility, submission‘ sometimes, 
and peace of mind and joy at other times. Moreover, they had in view 
the psychological truth also that man involuntarily pays attention to 
different directions, and to the sounds produced from different 
directions. Thus by means of different postures and positions, they 
intended to prevent the dhaker from paying attention to anything 
save God alone. The Prophet of Islam also has prohibited the 
Muslims from standing with hands placed on flanks, as is the posture 
of rude ones. Standing in this manner often causes lassitude and is 
inconsistent with zeal in worship. The Shaykhs of the Tariga have 
evolved different postures for developing concentration on God, to 
the complete exclusion of all else, and this is for attaining the 
necessary end, viz., the sensing of the presence of God and presence 
with God. They are not therefore contrary to the Sharia. 

However, when the good effects of dhskr jalt or ‘loud recollection’ 
appear in the dhakzr, i.e. the fire of longing for God is kindled and 
the name of the Almighty God gives satisfaction to his heart, and the 
evil suggestions and mental affectations are wholly dispelled, or are 
considerably reduced, and when he prefers God to what is other than 
God, then he is asked to perform dhtkr khaft or ‘silent dhtkr’. It is 
said that if the devotee repeats the name Allah four thousand times 
during the night or day, according to the methods of the loud dhzkr 
described above for two months, then these effects are produced, 
whether the dhakir is dull or intelligent. 


Allah, Allah is the name of the pure Essence of the Friend. 
This great name is meant for attaining His proximity. 

Allah, Allah, what good taste this name reveals, 

Every letter of this word intoxicates life with the wine of love. 


Dhtkr-t-Khaft or ‘silent recollection’ of La ilaha illa Allah may be 
performed either in the same way as is adopted for the loud 
recollection, described above, or by the way of controlled 
respiration. The method employed is that the dhak:r should be 
mindful of his breath; when exhaling, he should say La #laha silently, 
in his heart, and when inhaling, say #lla Allah, and continue 
repeating this. This dhzkr is known as pas-t-anfas, or the dhtkr of 
guarding respirations.* This dhikr is highly effective in negating 
mental affectations and evil suggestions, and has other aspects also. 
The silent recollection of the Essence, Allah, together with His 
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fundamental attributes is performed thus: the dhakir should close his 
eyes and lips, and in his heart, he should repeat, Allahu Sami ‘un 
(God is the Hearer), Allahu Bastrun (God is the Seer), Allahu 
‘Alemun (God is the Knower) by the way of ascension or ‘uruj. He 
should say Allahu Sami‘un with his heart, and imagine that he has 
ascended from his navel to the chest. Similarly, with saying Allahu 
Bastrun he should sense that he is reaching from his chest to the 
brain; and while saying Allahu ‘Alzmun, he should conceive that he 
has ascended up to the ‘Arsh or the ‘Throne of God’. Again, con- 
versely, while saying ‘Allahu ‘Altmun, Allahu Bastrun and Allahu 
Samiun, the dhaktr should sense the descent, step by step. Thus, 
while saying Allahu ‘Alzmun, he should sense that he has descended 
from the Throne to the brain, on saying Allahu Bastrun from the 
brain to the chest, and at the time of saying Allahu Sami‘un to have 
come down from the chest to the navel. This is a rotation which is 
known as the ‘Qadiriyya Rotation’ or Daura-t-Qadiriyya. He should 
repeat this continuously. 

Some Sufis also add the words Allahu Qadtrun (God is Powerful). 
In that case, the dhaker should feel reaching the sky in the third step, 
and finally, to reach the ‘Arsh. 

Dhtkr-i-khaft has its own effulgent effects. Some of them are as 
follows: it lights the fire of longing for God, develops the love of God 
in the heart, engenders reflection, produces ecstasy in silence, 
generates dislike for indulgence in wordly affairs and enables the 
dhakir to prefer God to everything else. 

When these effects appear in a devotee, the Qadiriyya Shaykhs 
advise him to contemplate. We shall speak of this in Chapter VI. 

In his work, the Intibah-ft-salastl Aultya Allah,° Shah Waliallah, 
after speaking of the Qadiriyya method of dhtkr, says: 


On the same Qadiriyya authority, Shaykh Ibrahim al-Kurdi in his 
Igaz al Qawabil has stated as follows: 


The seeker of God, after performing the obligatory prayers and 
other obligatory acts enjoined upon him, makes the seeking of 
the nearness to God compulsory on himself, by performing 
supererogatory acts of worship and by reciting approved 
sayings as much as possible. This results in the love of God, as 
the Prophet has related to us from God: ‘By no acts does my 
servant come more close to me than by performing the 
obligatory prayers and other obligatory acts of worship which I 
have ordained for. him. And by performing supererogatory acts 
of worship he continues to draw closer to me until I begin to 


THE QADIRIYYA AND NAQSHBANDIYYA ORDERS 55 


love him; and when I love him, I become his ears through 
which he hears, his eyes through which he sees, his hands 
through which he holds, his feet through which he walks.’ 


In addition to this hadith by Bukhari, there is another version which 
adds: 


I become his heart through which he understands, and his tongue 
through which he talks. Now, whoever desires to act upon all this, 
should recollect God by performing dhtkr; and engrossed in his 
affairs should not become one of the forgetful ones. The best 
dhtkr of course is La tlaha illa Allah. 


After quoting the passage of Shaykh Ibrahim, Shah Waliallah says: 


If a man is single, and is not involved in any kind of worry, he 
should be engaged in dhzkr daily. If he is one who makes use of the 
law of causation, i.e. he is engaged in the affairs of the world, he 
should appoint for himself according to his leisure set forms of 
prayers and litanies. 


Next, he has spoken of set forms of prayers and litanies of the High 
Qadiriyya Order. We give an account of them here, since they are 
included in dhtkr in its wide sense, and can be of great help to the 
busy man of today. They provide necessary nourishment to his 
starved spirit, bring peace to his worried mind and create con- 
tentment in his anxious heart. He is caught in the clutches of his 
desires, and forgetting the recollection of the Most Merciful, is 
usually ensnared in the trap of attachment and does not even know 
it. 

The cunning of Diabolus is due to thy cunning, 

Every single desire in thee is Diabolus for thee. 


When thou fulfillest one desire of thine, 
A hundred Diaboluses are created in thee. 


Such a man though apparently alive, is inwardly dead, and 


The heart that is not alive in this world by the remembrance of 
God, 
Go and on the basis of my legal opinion say funeral prayers for 
him. 


The set forms of prayers and litanies of the Qadiriyya Order 
recommended for those who occupy a middle stage are as follows: ' 


1. Repeating La ilaha illa Allah, morning and evening and after 
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midnight prayer a thousand times, and if this is not possible, then as 
many times as is possible. 

2. Repeating Istighfar (seeking forgiveness of God) a hundred 
times after the morning, evening and midnight prayers. If one asks 
forgiveness of God twenty-seven times daily after morning prayer on 
behalf of believing folk, it would be in pursuance of the following 
hadith: 

He who daily asks forgiveness of God twenty-seven times on behalf 

of believing men and women, will be included among them whose 

prayers are answered, and due to whom those who live on earth 
receive their sustenance. 


3. After the Fajr or ‘dawn’ prayers, the devotee should recite: 


There is none worthy of worship except God, who has no partner, 
His is the Dominion, He gives and takes life, in His Hand is good 
and He has power over all things, 


ten times. It would be better if this is recited after every obligatory 
(fard) prayer. 

4. The following Durud ‘prayer for Muhammad’ should be recited 
after the obligatory dawn and afternoon or ‘Asr prayers daily ten 
times: 

O Allah, bless Muhammad, his descendants and his companions, 


according to the number of Thy creatures and for the period of 
Thy everlastingness. 


After the tenth recitation, the following words should be added: 


Bless all the prophets and apostles and their descendants and 
companions and their followers and the righteous ones of the 
heavens and the earth, and bless us also along with them, O thou 
Most Merciful of the merciful. Bless them from among Thy 
creatures and in the measure of Thy pleasure by the excellence of 
Thy Throne, and the vastness of Thy knowledge, whenever Thou 
art remembered by Thy devotees or forgotten by forgetful people. 


It would be better if the above is repeated ten times after each 
obligatory prayer. 

5. After every obligatory prayer, the Sura al-Ikhlas* should be 
recited ten times. 

6. Two rak as of Sunrise (Chasht) prayer should be performed and 
in it Sura ash-Shams (S. XCI) and Lail (S. XCII) should be recited, 
and after it, one should say ten times: 


Glory to God, praise be to God. There is none worthy of worship 
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except God, God is great. There is no motion or power save in 
God, the High, the Great, in the court of God's creatures and for 
the period of God’s everlastingness. 


7. Suras Ya-stn (XXXVI) and Mulk (XC) should be recited every 
morning and evening. 

8. Ha-Mim Sajda (S. XLI) should be recited after sunset 
(Maghrib) prayers. 

9. If one does not have the time to recite Ya-szn, still one should 
recite Ha-Mim Sajda and Mulk without fail. 

10. After the sunset prayers, six rak‘as of supererogatory prayers 

(awwabin) should be performed. After two of them the following 
prayer should be recited: 


Welcome to the angels of the night, welcome to the kind recor- 
ding angels. God bless Ye! In my record write that I declare that 
there is none worthy of worship except God who has no partner. I 
declare that Muhammad is His servant and His Apostle. I declare 
that Paradise is a verity, and the fire of Hell is a verity, Death is a 
verity and the questioning in the grave is a verity, the Day of 
Resurrection is a verity, the Account Taking is a verity, inter- 
cession is a verity; I declare that in the given hour God will cause 
the dead to rise from the graves. O God! to Thee I entrust this 
declaration for the day of my need. O God! for its sake, lessen my 
load; forgive my sin; make heavy the scale of my good acts; make 
me deserving of safety, and forgive my faults, through Thy mercy, 
O Merciful of the merciful. 


After the above prayer two more rak‘as of awwabin should be per- 
formed with the intention of hzfz-2-zman (preservation of faith) and 
after it is done, pray as follows: 


O God! preserve me with faith in Thee, and preserve it in my life, 
when I die and after my death. 


This above has been given by Shaykh Muhyi ad-Din ibn ‘Arabi. In 
the chapter ‘Bab al-Wasaya’ of his work Al-Futuhat al-Makkzyya, he 
says: 

In (the remaining) every rak a of this prayer Sura al-Ikhlas (CXII) 


should be recited six times, and Sura al-Falaq (CXIII) and Sura 
al-Nas (CXIV) once. 


Then two rak as Isttkhara (seeking good from God) prayers should be 
performed, which saints say daily for the better performance of the 
day and night's work. After it is over, the following Isttkhara hymn 
should be recited: 
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O Allah: I seek good with Thy knowledge and seek power from 
Thy power and seek Thy grace, for it is Thou who hast power, not 
I; it is Thou who knowest, not I; and it is Thou who knowest in 
full what is hidden. O Allah! I have no control over what is good, 
or bad for myself; nor can I control death nor life, nor 
resurrection. I cannot have anything unless Thou givest it to me, 
nor can I protect myself unless Thou protectest me. O Allah! 
guide me to that which Thou likest of deeds, or words, so that they 
be done or said with ease and safety. O Allah! choose for me what 
Thou likest, and do not leave it for my choice! O Allah! let what I 
say or do this day or night be good for me! 


In respect to the above prayers, Shaykh Akbar says, ‘We have tried 
them and found immense good in them.’ 

11. After the five obligatory prayers, the following verses and 
prayers should be regularly recited. They are called ‘Aurad-e- 
Qadiriyya’. 

1) O Allah! Thou art the source of peace and perfection, from 
Thee comes peace and to Thee it returns! Keep us alive with 
peace, enter us into the Home of peace. Blessed be our Lord, 
and high above all, full of Majesty, Bounty and Honour. 

2) Sura al-Fatiha (the opening chapter of the Koran). 

3) And your God is one God: There is no God but He, Most 
Gracious, Most Merciful (Koran II, 163). 

4) Ayat al-Kurs? (the verse of the Throne, Koran II, 255). 

5) The Apostle believeth . . . until the end of the sura (Koran 
II, 285, 286). 

6) There is none worthy of worship save God: That is the witness 
of God, His angels, and those endowed with knowledge, 
standing firm on justice. There is none worthy of worship save 
He, the Exalted, the Wise. The religion before God is Islam 
(submission to His Will) (Koran III, 18, 19). I bear witness to 
what has been witnessed by God, and I entrust this testimony 
to God, and it is a trust in the care of God. 

7) Say: O Allah! Owner of .. . Thou choosest without stint. 
(Koran III, 26, 27). 

8) O God! O Thou who art most Gracious, Most Merciful in both 
the worlds, have mercy upon me so that I may become free of 
all wants. 

9) Suras of Ikhlas, Falak and Nas (Koran CXII, CXIII, CXIV). 


10) Subhan Allah (Glory to God) (33x); Alhamdulillah (Praise be 
to God) (33x); Allahu Akbar (God is Great) (34x). 


11) There is none worthy of worship except God, with whom 
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there is no partner, His is the Dominion, He gives and takes 
life, in His Hand is good, and He has power over all things. 

12) O God! there is none to prevent whom Thou givest, and none 
to give whom Thou preventeth, none can keep back what 
Thou hast decided, the wealth of the rich does no good to 
them; it is Thy favour which benefits us; there is no power or 
motion except in God, the High, the Great. 

13) God and His angels send blessings on the Prophet, O ye that 
believe! send ye blessings on him and salute him with all 
respect. (Koran X XXIII, 56). 

14) Durud or prayer for Muhammad. 

15) (Pray for what one desires and then continue . . .) ‘Glory to 
Thee Lord, the Lord of Honour and Power. (He is free) from 
what they ascribe to Him.’ (Koran XX XVII, 180). 


16) La ilaha illa Allah (10x). 


After the morning prayers, the following prayer should also be 
repeated eleven times daily: 


O Allah! the One and Only, the Munificent! Blow on me Thy 
good breeze, Thou hast power over all things. 


The method of beginning the above prayer schedule is as follows (one 
should begin it on a Thursday): 

1. First blessings of God should be invoked on Shaykh ‘Abd al- 
Qadir Jilani, and all the past and present Shaykhs, as has been or- 
dered by the early theologians. 

2. Ya ‘Aziz to be repeated 41 times. 

3. ‘O the self-sustaining Eternal, nothing is lost from Thy 
knowledge and Thou feelest no fatigue.’ (27x). 

4. ‘Glory to God and all praise to Him, Glory to God, the Great.’ 
To be repeated 100 times. 

If possible, the Sura al-Ikhlas should be repeated a thousand 
times, Durud a thousand times and ‘There is none worthy of worship 
except God, with whom there is no partner, His is the Dominion, He 
has power over all things’ a thousand times, and ‘Glory to God and 
all praise to Him’ a thousand times daily in the morning. 

This is the epitome of the various prayers and litanies which are 
customary among the Sufis of the Qadiriyya Order (May God sanc- 
tify their honoured spirits), for the cleansing of the heart and the 
purification of the self. In addition, the study of the excellent work 
Futuh al-Ghayb by Sayyid ‘Abd al-Qadir Jilani, and acting upon it, 
will be of great benefit. 
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THE NAQSHBANDIYYA ORDER 


The Imam of this Order is Khwaja Baha ad-Din Nagshband of 
Bukhara. He died in 1890 AD. This Order was propagated in India 
from two directions and through the agency of two Saints, uz., 
Khwaja Baqi-billah and Amir ‘Abdul ‘Ali, while Maulana Khwaja 
was instrumental for spreading this Order in the Transoxus, or the 
Mawara an-Nahar region. According to the writings of the Sufis of 
this Order and their practices, the most famous branch is the ‘Jamiah 
Branch’. Arising from Khwaja Bagi-billah’s teachings, the Order 
divided itself into many branches. Out of them two are renowned: 

1. Shaykh Muhammad Ma’‘sum’s branch 

2. Shaykh Adam Bijnuri’s branch.” 

In this Order, it is believed that one’s leisure is precious and should 
not be wasted, but rather it should be spent in performing the dhtkr 
of La tlaha illa Allah. 

Attach no value to anything that thou hast lost, 

But thou shouldst never lose thy time. 


To begin with, one should dispel from one's heart all distractions, 
like listening to people's idle talk, or taking interest in mundane 
things. 
If thou desirest to cleanse thy heart, close thy eyes to the world, 
This is the hole through which comes dust. 


The dhakir should also free his heart from all things that may cause 
internal perplexities, for instance anger, hunger, gluttonness, or 
anguish of any kind. 

He should then recollect his death, and keep it in view. He should 
ask forgiveness of God with humility, for his sins of commission and 
omission; and then he should roll his tongue towards his palate. 
Shutting his lips and eyes, he should retain his breath in his ab- 
domen, he should utter the word La, drawing it from the navel to the 
heart, and take it to the brain. Then while saying the word slaha, he 
should move his head to his left shoulder and from there apply the 
darb, i.e. impress the words #lla Allah vigorously on the heart in such 
a manner that the effects of the darb may manifest themselves in all 
the limbs. The form of dhzkr in this case is like the inverted letter La 


(v). 


BRAIN 
HEART NAVEL 
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The dhakir should negate his own ego and instead posit the Being 
of God, and say with all sincerity: 


O Allah! Thou art my ultimate End and it is Thy pleasure that I 
seek. 


There should be no movement of the body. He should be mindful of 
the odd number every time he restrains his breath; he should say: 
‘Muhammad is the Apostle of God’ when he exhales and while 
holding the breath, he should recite this dhskr first once, then three 
times (thus keeping in view the odd number). After a few days’ 
practice he should be able to repeat it twenty-one times. If, after 
repeating the dhtkr twenty-one times the heart is not turned towards 
God, and is not attracted by His love, the dhak:r should begin it over 
again, carefully observing the conditions mentioned above, and 
gradually advance to repeating it twenty-one times. In the dhzkr of 
La ilaha illa Allah the most important condition is the negation of 
the idea that there is any object worthy of worship except God, or any 
object which may be regarded as the ultimate goal and object of life 
except God, or any object possessing real existence or being except 
God. These should be affirmed for God alone. 

It is the experience of the Naqshbandiyya Shaykhs that the holding 
of the breath has wonderful properties of dispelling the affectations 
of the heart, kindling the fire of love, developing singleness of 
purpose and creating internal warmth. Restraining the breath 
should be practised gradually, so that it may not prove too much for 
the dhakir, and cause dryness of the brain. In restraining the breath, 
moderation is always recommended. Shah Waliallah has explained 
that we should not think that the Naqshbandiyya method of 
restraining the breath is necessarily adopted from the yoga system. 
The Yogi restrains his breath for long periods, while the Sufis’ res- 
training of breath is done in moderation. 

Similarly, in their experience, regard for odd numbers (which is 
called wuquf al-‘adudi or ‘numerical awareness’) has also wonderful 
properties. Every dhakir will experience it one day, but it requires 
patience and perseverance. 

In the Naqshbandiyya Order, the two-darb (strokes) and the four- 
darb dhikrs of La ilaha illa Allah are also practised. While practising 
them, the dhaker of this Order should conceive the Prophet on his 
right side and his preceptor or Sufi Shaykh on his left; and facing the 
heart is the Almighty God alone, the Absolute Being. 
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How else can I keep my heart and eyes busy! 
The heart seeks Thee and the eye wants Thee alone! 


Another dhikr of the Naqshbandi Sufis is called Dhtkr al-Mashty al- 
aqdam, i.e. ‘recollecting God while walking’. According to it, if the 
devotee is walking with a medium pace, he should say ‘Allah’, ‘Allah’ 
at every step; if he is walking fast, he should say sila Aliah. If his pace 
is slow, he should say La when on his right step, and when on his left 
step ilaha; again :lla on the right step, and Allah on the left step. 
Some hold that it is better that he should say only Aliah, Allah every 
time, so that he may be accustomed to one dhzkr only and his mind 
may not be confused. 

One of the dhtkrs of the Naqshbandi Shaykhs is the Dhskr al- 
Ithbat al-Mujarrad or dhikr of ‘mere affirmation’, that is, the dhtkr 
of the name Allah, without affirmation or negation. It is said that 
the early Naqshbandi theologians did not practise this dhtkr. It has 
been the practice of Khwaja Baqi-billah, or the great Shaykhs who 
preceeded him. It is agreed that the dhtkr of affirmation and 
negation is good for devotion, suluk, and that of mere affirmation is 
more conducive to absorption in God (jazb). 

According to some Sufis the method of dhztkr al-Ithbat al- 
Mujarrad is this: the devotee should pull the word Allah from his 
navel and should draw it up to the brain with all his strength, all the 
while restraining his breath; he should gradually extend the time of 
restraining the breath and meanwhile increase the repetition of the 
dhtkr. Some repeat the dhtkr a thousand times in one breath. '° 

One of the great disciples of the Naqshbandiyya Order is Shaykh 
Ahmad of Sirhind, the Mujaddid Aif ath-thani, or ‘Renewer of 
Islam at the beginning of the second millenium of the Islamic 
era’.'' After him, this Order became known as the Naqshbandiyya 
Mujaddidiyya Order. As Shah Waliallah says of Ahmad Sirhindi: 
‘He is the founder of the second millenium of the Islamic era, and he 
has put the Muslims under a debt which cannot be repaid. He who 
denies his saintship is wicked’. 

As the great apostles gave new sharza, so the Mujaddid Alf ath- 
thani presented undiscovered secrets of trfan or ‘gnosis’ and the 
untapped states and stages of Sufism, which, after the era of the 
Prophet, no important Sufi had disclosed. '? This is considered to be 
the proof of his being called the saviour of Islam. His spiritual guide, 
Khwaja Bagqi-billah said about him, ‘Mian Shaykh Ahmad is like the 
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sun, and before him we fade away and are lost like the stars.’ Con- 
sequently, when the Khwaja took the vow of fidelity to the Naqsh- 
bandiyya Order from him, and after bestowing on him spiritual 
attention for some time, with permission to give spiritual guidance to 
disciples and instructed all his followers thus: 


Go with Mian Shaykh Ahmad, acquire spiritual guidance from 
him and remain in his company. It is not advisable for me to do so 
while he is alive. 


Truly speaking, he was 
The sun of eternal lordship 
Pearl of the everlasting mine of bounty, 


Leader of the people and chief of the sayyids, 
The qibla of faith and essence of the righteous. 


The early Sufis had informed us of the Latifas'’ of Qalb or ‘heart’ 
and Ruh or ‘soul’ only, and some of them had told us of Latéfa-t-Strr. 
Ahmad Sirhindi informed us of the five /atzfas in the human breast 
which are: Qalb (heart), Ruh (soul), Strr (secret), Khafi (the hidden 
or mysterious) and the Akhfa (the deeply hidden); and he has drawn 
attention to the lights they shed and the stages they are capable of. A 
letter of Khwaja ‘Abdul Ahad, grandson of the Mujaddid, which 
Shah Waliallah has cited in his book, Intibah fi-Salasil-i-Auliya 
Allah (pp. 61-4), explains them briefly but clearly. 

According to the findings of the Mujaddid, a man has ten latéfas 
or ‘subtle faculties’; out of these, five are concerned with the ‘Alam-t- 
Amr or ‘the world of command’, and five of them are concerned with 
the ‘Alam-i-Khalq or ‘the world of creation’. By the former he means 
the world of existence which has been brought into existence by God 
directly by His word of command, Kun"‘ or ‘Be’, while the latter 
means that which is created gradually by evolution. The former is 
not material, but the latter is material. The place of the ‘Alam-t- 
Amr is above the ‘Arsh (Throne of God), and that of the ‘dlam-i- 
Khalg is below the Throne. The faculties or latifas of the ‘Alam-t- 
Amr are: Qalb, Rukh, Sirr, Khaft, Akhfa; and the faculties of the 
‘Alam-t-Khalq are the Nafs and the four elements: earth, water, air 
and fire. By the sphere of possibility, datra-%-tmkan, is meant these 
two worlds. The upper half of this sphere is above the Throne of God 
and the lower half is below the Throne. The form of the sphere will 
be as follows: 
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Nafs 


The latifas of the ‘Alam-i-Amr are connected with the inner life of 
an individual, and as such are located in the body. Their exact 
location, including that of the Nafs (ego) which also belongs to the 
physical aspect of man, is: the Nafs is under the navel, Qalb on the 
left side, Rukh on the right side of the chest, and the Sirr is exactly 
between the Qalb and the Ruh. Khaft is said by some Sufis to be in 
the forehead, and Akhfa in the brain; while others locate AkAfa in 
the middle of the chest, Strr between the Qalb and the Akhfa, and 
Khaft between Ruh and Akhfa. 

The procedure of dhtkr of Ism-e-dhat (the name of the Essence) is 
that one should touch the palate with the tongue, and keep in mind 
the meaning of the blessed name Allah (who does not resemble any 
entity and no entity resembles Him; Who is not like anything and 
nothing is like Him; Whom measures do not contain and boundaries 
do not confine, Whom directions do not surround; Who does not 
resemble bodies; Who is single without any similar; who is separate 
without any like) and should tum the heart to Almighty God and be 
engrossed in the dhzkr of Ism-e-dhat. 


Do not apply musk to the body, rub it on the heart, 
What is musk? The sacred name of Him who is full of Majesty. 
(Rumi) 


Before commencing the dhtkr, the following words should be said, 
and their meaning, which really is the meaning of the name of God, 
should be borne in mind: 


Spiritual grace is overflowing from the Being, Who is single 
without any similar, separate without any like, Who is attributed 
with all qualities and perfections, is exempt from all defects and 
blemishes, onto my heart 


concentrating on a particular latéfa. 
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When the dhakir repeats the Ism-e-dhat a hundred times, he 
should say the following words with humility and faith, by way of 
loving converse with God: 


O Allah, Thou and Thy satisfaction alone are my sole objective; 
vouchsafe unto me Thy love and gnosis. 


These words should be said from the heart. In the terminology of the 
Nagqshbandiyya Order, this is called Baz-Gasht or ‘returning’. They 
negate the affectations of the heart. The dhakir becomes pure and 
uncontaminated and the heart is disengaged from all else save God. 
Khwaja Mir Dard says that before commencing dhikr, the dhakir 
should with all humility and faith, keeping in view his own short- 
comings, turning his face towards God and anticipating that his 
dhikr would be accepted, choose the name of God as the means of 
approach and fix his attention on the dhekr of the heart and say: 


Though the heart did not know the reality, 

Yet the steps of quest continue treading the path; 

O Lord! whether Thou dost give us Thy Grace or not, 
We would repeat Thy name, Allah, Allah! 


During the dhikr, wuquf-t qalbz (the alertness of the heart) should be 
of such a degree, and so much dhikr should be done, that the aware- 
ness of God, which is the very essence of human reality, may manifest 
itself to the heart; i.e. the dhzkr should be repeated so often that its 
fruit, which is remembrance and awareness of God, and the sensing 
of His Presence inwardly and outwardly, may be reaped. The faculty 
of awareness, or the sensing of the Presence of God, is bestowed on 
man, and is found in every human being potentially, so it should be 
realized and made an actuality. 

And that is how dhekr is performed by the Faculty of the heart. 
The more this dhzkr is done, the more beneficial it will be. It is neces- 
sary to repeat it at least five thousand times in one or two sittings. 
This dhikr-2-Qalbi may be performed while lying down, sitting, 
walking, after ablution or without it. Physical purity, ablution, 
sitting, facing the Qzb/a are not necessary for it. This. dhekr is, as it 
were, irregular, as against the former which is regular. In this dhtkr, 
the thought is directed towards the heart, and the heart towards 
God. It should be repeated not less than twenty five thousand times, 
till the heart becomes active with the remembrance of God. This is 
called ‘arousing the latifa-i-Qalb’. Generally, its symptom is that as 
the dhakir meditates on the heart, he feels a movement in the region 
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of the heart, which is akin to the beating of the pulse. The light of 
the latifa-:-Qalb is red, some can sense it, others cannot. But every- 
body does feel pleasure, tranquility, equanimity and a sort of efface- 
ment. The heart is overwhelmed by the love of God and cries out: 


I am he whose heart is distracted in Thy love, 
The gains of both the worlds have no value for me! 


In his tract, the Khulasat as-Suluk, Shah Shaykh Rafi’ ad-Din 
Qandhari Deccani says: 


There are two kinds of heart, one is called the phenomenal heart, 
and the other the real heart; by the latter is meant the apper- 
ceptive faculty which takes count of the body. The heart pertains 
to the ‘world of command’ and not to the ‘world of creation’. It is 
purely abstract, and full of light. It is not dependent on matter, so 
far as its essence is concerned. We sense this heart in ourselves by 
intuition, but it is known. Between this real heart and the Essence 
of God is a relation, the same kind of relation which is found in a 
word and its meaning; identifiable in a way and yet not quite, as a 
Sufi has expressed it: 


My heart is (as it were) a word, and Thy remembrance, the 
meaning of the word, 
(Now) How can the meaning be separated for the word? 


Jalaladdin Rumi has meant the same thing when saying: 


Reason here either remains silent or leads one astray, 
For the heart is with Him (God) or He Himself is the heart! 


In spite of abstraction, the real heart has the same relation with the 
phenomenal heart as a wild bird has with its nest, and the wild bird is 
caught only in its nest. Human nature has, in the beginning, a love 
for sensuous things. It is for this reason that meditation on the heart 
(i.e. the pine-shaped piece of flesh, which is like the nipple of the 
breast), and the conception of the proper name of God, which is 
composed of different words, is necessary in the beginning. Only 
after this, the sensing of the presence of God passes from the pheno- 
menal heart to the real heart, and from name to the Reality repre- 
sented by the named; as Jalaladdin Rumt has said: 


Do you know a name without a thing answering it? 
Have you ever plucked a rose from R, O, S, E? 

Your name His name; go seek the reality named by it! 
Look for the moon in the sky, not in the water! 

If you desire to rise above mere names and letters, 
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Make yourself free from self at one stroke. 

Become pure from all attributes of self, 

That you may see your own bright existence, 

Yea, see in your own heart the knowledge of the Prophet, 
Without book, without tutor, without preceptor. '* 


Let it be clear that the Essence of God is, in truth, the meaning of the 
‘real’ heart, so that this ‘real’ heart is really like the meaning of the 
phenomenal heart, and the real heart contains in itself the power 
and the potentialities of all the latifas and for its suluk (spiritual 
journey). Though the devotee lacks detailed knowledge, the starting 
point is the heart itself, and the end is reached there also. This is the 
meaning of the well-known saying of Junayd of Baghdad. In replying 
to a questioner, he said: “The end is a return to the beginning.’ That 
means that the spiritual journey or suluk is begun with the pheno- 
menal heart, doing the dhikr of the name of the Essence; and suluk 
ends also in the essence of the heart, that is the real heart. It is the 
contemplation of the name of the Essence, i.e. of the Reality named 
by it, viz. Allah.'® 

This is the philosophy of the dhtkr-2-Qalb which be great Sufis of 
the Naqshbandiyya Order have formulated. The famous Persian 
poet Jami speaks thus of the Naqshbandiyya Order: 


What dost thou know of the imprint of Naqshband? 
What dost thou know of the form of the body of life? 
Green grass knows the worth of rain, 

Thou art dry, how canst thou know the value of rain? 
Thou art still unaware of faith and unbelief, 

What dost thou know of the realities of faith? 


The Mujaddid-i-Alf-i-thani has pointed out that the saintship 
(welayat) of the Latifa-t-Qalb is spiritually under the feet of the 
Apostle Adam. The devotee who follows in the footsteps of the 
Prophet Adam attains the proximity of God through this /atifa itself, 
yet the dynamic and centripetal force of a spiritual preceptor is still 
required. The Mujaddid has explained that every devotee, 
depending upon his aptitude and ability, is subject to one of the 
Apostles, and his spiritual state is similarly subservient. It may be 
noted that the miraculous power of doing things in a supernatural 
way (kharq-t-adat), and that of performing thaumaturgic acts 
pertain to the prophet, and as a consequence to the saint devotee 
also, though they are differently named. In the case of a prophet, 
such acts are called mu jiza or ‘miracle’ but in the case of the saint, 
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they are called karamat or ‘thaumaturgy’, e.g. Jesus Christ brought 
the dead to life and was gifted with the miracle of healing the sick. 
Now this attribute can be found in every saint who follows in Christ's 
footsteps. The case of other saints following other prophets would be 
similar. But the saintship of the saints who follow the Prophet of 
Islam is most perfect. 


That is the grace of God which He bestows on whom He pleases 
and God is the Lord of grace abounding. (Koran VII, 21) 


It is also shown that the latifa-1-Qalb is the manifestation of one of 
God's beautiful names, al-jabbar or the ‘All-Compeller’. Its origin is 
that attribute of God which is termed ‘creating’ and ‘making’. This 
latifa will attain perfection when it is lost and passed into the very act 
of God, and exists through His act alone. In the state of fana-#-Qalb, 
or ‘the annihilation of the heart’, the devotee loses his ordinary con- 
sciousness and refers all acts to God alone. In other words, he comes 
to find and know that creation is from God. In the terminology of the 
Sufis, this alone is the ‘illumination of the Act of God’ or the ‘an- 
nihilation of the heart’. Its sign is that cognition and sensuous 
relation with other than God is totally severed, i.e. the heart totally 
forgets everything other than God, and passes into a state in which 
the knowledge of external things is also lost and the love of Him only 
remains for the love of whom man has been created: 


There should be nothing save the One in the heart, 
Even if there are a thousand in the house, it does not matter. 


Shah Rafrad-Din Qandhari says: 


When the devotee is blessed with fana-3-Qalb (annihilation of the 
heart) he is included among the saints. This annihilation cannot 
be attained without crossing the ‘sphere of possibility’ and 
traversing the ten stages which have been mention by the pure 
Sufis. 


In the following verse of the Koran a hint is contained of this very 
real devotion of the heart: 


The Day whereon neither wealth nor children will avail but only 
he (will prosper) that brings to God a sound heart. (Koran XXVI, 


By a sound heart is meant a heart in which the affectations of the 
mind do not arise, and which is safe from the distractions of all that 
is not God. The point in referring to ‘wealth and children’ is that 
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calamities often come through undue attachment to wealth and 
children, as has been explained: 


Your wealth and your children are only a temptation (Koran 
LXIV, 15) 


and again: 


Lo! among your wives and children there are enemies for you, 
therefore beware of them. (Koran LXIV, 14) 


The Prophet has said: 


For every object there is a thing which polishes it and that which 
polishes the heart is remembrance of God. 


This explains the point that the heart cannot be cleansed except by 
the naughting of all that is not God. 

The Persian poet Shaykh Farid ad-Din ‘Attar has said: 

O Lad! why dost thou adorn thy head with a turban? 

O Lad! as far as it is possible for thee, take the heart in the hand. 


Another Dervish poet has said: 


The Ka’‘ba is the building constructed by Abraham, the friend of 
God, 
Take the heart in the hand, for it is the greater pilgrimage! 


‘Taking the heart in the hand’ means the guarding of the heart from 
all that is not God. Whoever has secured the heart in this sense, 
becomes a ‘man of heart’ or one who has attained union, a man of 
‘mystic unveiling’ or a saint.'’ 

The Prophet's hadith describes such a heart: 


My earth and my heaven contain Me not, but the heart of My 
faithful servant containeth Me. 


A poet has put it as follows: 


The earth and the sky cannot discover Thy vastness, 
It is my heart alone in which Thou could be contained. 


The importance of the great boon attained by the devotee by 
cleansing of the heart may be judged by the words of an eminent 
disciple of the Naqshbandiyya Order: 


The gist of all the practices of the Sufis, and of devotion, or the 
journey to God, is that the heart may be freed: from the snare of 
all that is not God, and gain the strength to bear tribulations and 


70 CONTEMPLATIVE DISCIPLINES IN SUFISM 


the ills of life, and be reconciled to God's Will, and put an end to 
sensuous desires. When thou hast secured this wealth, understand 
that thou hast attained all ranks and stages. Do not desire ‘mystic’s 
unveiling’ or thaumaturgic acts, because such deeds are nothing 
but deceptions by which is meant the amazing deeds of the 
magician. 

The knowledge we employed in knowing the part and the whole, 
When we pondered on it we found it only ignorance, 

Now being helpless to hunt the savage, 

We have wilfully chosen forgetfulness. '* 


In other words, when affectations of the mind are naughted by the 
dhtkr or pure affirmation, or by that of affirmation and negation, 
and the heart is freed from all that is not God, and the feeling of 
presence with God continues to be strong, then it is that the journey 
to God is at its best. The greatest desire of the devotee is to create 
such a ‘conscious heart’. He completely ignores rank and wealth, nor 
does he try to attain and seek a beloved. 


Some seek dignity and wealth, 

Some are in search of their beloved, 
Everyone is after his own desire, 

We desire a heart ever conscious of God! 


_After a devotee develops a ‘conscious heart’, he finds in himself the 
strength to be patient while tribulations are inflicted upon him. He is 
resigned to the Will of God, abstains from lust of the self, and is 
ready to receive the cuffs of God on his cheeks. Joy and grief, kind- 
ness and indifference, pleasure and pain, life and death are all the 
same to him. The words of Jalaladdin Rumi may be used to describe 
his condition: 

I am enamoured of my own sorrow and pain, 

It is for obtaining the good pleasure of my Lord! 

I am exceedingly enamoured of His violence and His gentleness, 
It is marvellous that I (am) in love with both these contrasts. 


The great Shaykhs of the Naqshbandiyya-Mujaddidiyya Order, after 
making the Latifa-i-Qalb active with the remembrance of God, 
remember God in the same way with Latifa-1-Ruh, the place of 
which is on the right side of the body, below the nipple. And then, 
they remember God with the Latifa-i-Strr, the place of which is 
adjacent to the left nipple, more towards the centre of the chest, by a 
distance of two fingers; then with the Latifa-?-Khaft, the place of 
which is adjacent to the right nipple, leaning a distance of two 
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fingers towards the chest, and facing Latifa-t-Sirr. And they 
remember God with the Latifa-i-Akhfa, whose place is the centre of 
the chest, until these five latzfas of the ‘world of command’ become 
active with full force. Lastly, they remember God with the Latéfa-e- 
Nafs, the place of which is on the forehead in the middle of the two 
eyebrows, until this too is made active. Then they remember God 
with the whole body until dhtkr is let loose, and released from every 
hair of the body.'’ It is called ‘sultan al-Adhkar’ or the dhikr of all 
dhtkrs, or the dhikr par excellence. This dhtkr becomes active after 
nourishing the Latifa-t-Nafs, because the latter is the essence and the 
reality of the four elements: water, air, fire and earth. All the veins, 
tendons and bones of the devotee become dhakir; he feels the 
movement of dhzkr in all of them, and listens to the dhzkr with the 
ear of his heart. When he becomes perfect and reaches this stage, he 
hears the voice of all the created beings, stones, trees, walls, doors, 
earth, sky and every other thing down to the smallest particle. The 
secret of 


there is not a thing but celebrates His praise (Koran XVII, 44). 


The poet Sa‘di has expressed the same idea thus: 


Everything thou seest is clamorous in His remembrance, 
But he alone knows the meaning who has ears. 


But then this voice is audible to the ear of the heart alone, and not to 
the ear of clay: 


This thing should be heard with the ear of the heart, 
The ears of clay are of no avail here. 


Dost Muhammad Qandhari (1928) used to say: 


Whoever performs dhikr of the tsm-t-Dhat, i.e. Allah, twelve 
thousand times a day with the intent of securing the good pleasure 
of God thus: (five thousand with latifa-:-Qalb, one thousand with 
latifa-i-Ruh, one thousand with latifa-i-Sirr, one thousand with 
latéfa-i-Khaft, two thousand with lat#/a-i-Nafs, one thousand with 
the latifa-i-qalb and goes on repeating it) he becomes Sahzb al- 
lafz or ‘a man of his word’. He is the righteous, and gets whatever 
his heart desires. ‘God fulfils the desire of the righteous.’?° 


It should also be remembered at this stage, that though the study of 
books is a great necessity and a blessing, yet devotion to God is not 
perfected without purification of the inward or the perpetual 
remembrance of God. The insistence of the Koran, in the verse 
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quoted below, is worthy of attention and should be obeyed in all cir- 
cumstances: 


Call God in remembrance much that ye may prosper. (Koran 
VIII, 45) 


This is the reason why in the beginning of devotion, especially until 
attaining perpetual presence with God, one should put a stop to 
teaching, learning and study of books, and try to establish a per- 
petual and abiding relation with God, undeterred and uninfluenced 
by any aspect of the surrounding phenomenal world, for he knows: 


How can the word which blackens paper, 
Make the blackened heart effulgent like the moon? 


Those who are endowed with earnestness and patience should en- 
deavour that in their hearts there should be nothing other known, 
except the ‘One known’, the Almighty God. According to them, it is 
wise that they should thus detach their heart and the faculty of per- 
ception. This detachment and isolation, by removing the rust of grief 
and sorrow, the love of the world and worldlings, and morbid 
thoughts effaces them in the Presence of God. 


To Thy Lord is the final goal. (Koran LIII, 42) 


The same idea is expressed in poetry thus: 


Dost thou know what my Friend told me today? 
Seal thy eyes, do not see anybody except Me. 


NOTES 


. Bukhari and Muslim. 

2. Every act of drawing the sound Allah or the syllables of the shahada, i.e. La tlaha 
and :lla Allah from the sides, navel and brain, as described in the text, is called a 
darb which literally means ‘striking’. It will be noticed that the practice (i) 
contains only one such act, and is therefore called dhskr-t-yak darbs, or the dhtkr 
of one darb or ‘stroke’; similarly dAskr (ii) contains two such acts, and is, there- 
fore, called dhikr-1-do darbi or the dhikr of two darbs. The rest of the dhthrs, for 
the same reason, are named, seh darbi or ‘three darbs’, cahar darbi or ‘four 
darbs’, panch darbt or ‘five darbs' and shash darbi or ‘six darbs'’. 


18. 


14. 


15. 


16. 


17, 
18. 


19. 


20. 
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There are many ways or methods of repeating a dhikr. Just as there are four 
bodies, one within the other, so there are four levels of speech. The tongue is a 
physical organ and it produces sound on the grossest level. Under this tongue 
there is another tongue which reaches to the throat and produces sound on a 
subtle level. Underneath that there is a tongue which reaches to the 
heart . . . The fourth tongue from the heart to the navel and produces sound on 
the subtiest level. So all sound arises from the navel in its subtlest form. 

In our individualistic ego-oriented society in the west, this point about ‘sub- 
mission’ is the most difficult to grasp. (The meaning of the word ‘Islam’ is 
submission. And that is what the whole Islamic Path is all about.) Submission 
here has ‘loving’ at its basis. And if you love, then you give, you try to please, in 
other words ‘submit’. You can't help but submit, if you love. And then it is as 
Jesus said: ‘Thy will, O Lord . . .' It is this loving submission that the Sufis try to 
cultivate, and the Shaykhs try to induce in a disciple. 

Cf. ‘Pranayama’ in Yogic Hinduism. 

Printed at Matba-i-Ahmadi, Madrasa-i-Azizi, Delhi, 1811 A.H. 20-1. 

From Intibah fi Salasil- Aultya Allah, 21-7. 

Koran CXII. 

Intibah fi Salastl-2-Auliya, 27-28. 

In the Qaul-: Jamil, Shah Waliallah has spoken of a woman who was his father's 
disciple, and in one breath she used to perform it a thousand times. 

A.H. 971 to A.H. 1034/1624 AD. His tomb is in Sirhind. 

This is the opinion of the author. It is probable that the earlier Sufis did realize 
these stages and states, but they did not disclose them. And probably that is 
meant here. 

The plural of latéfa is lata:f, but we have used /atsfas in the text. According to the 
author anything that is understood, but cannot be expressed in words. Latifa is 
an organ of spiritual apprehension. It is not a physical entity, but a spiritual one. 
(Just as the Kundalini shakt: in Hinduism is a spiritual force and not a physically 
touchable entity.) 

Koran II, 117. The word of command is Kun ‘Be’. The Originator of the heavens 
and the earth! When He decreeth a thing, He saith unto it only: Be! and it is. 

R. A. Nicholson, The Mystics of Islam, 69-70. The Mathnawi of Jalala'ddin 
Rumi has been edited and translated by R. A. Nicholson also; it is published in 
the ‘E. J. W. Gibb Memorial’ series by Luzac & Co., London, 1926-1940; repr. 
1972. 

Khulasat al-Suluk by Shah Rafi ‘ad-Din Qandhari; MS. written in 1217 A.H. 
under the section ‘Bayan-i-Suluk ba-taur Sayyid Adam Benurr. 

ibid., chapter ‘Latifa-i-Qalbi’. 

‘Ilm al-Kitab, Khwaja Mir Dard, Printed at Matba a‘Ansari, Delhi, 1308 A.H. 
p. 37. 

This is not impossible at all. We can see it from the practice of the Prophet 
Muhammad himeelf. 

Majmu‘a-i Fawayid ‘Uthmani, Sayyed Muhammad Akbar ‘Ali Shah Dehlavi, 
printed at the Islamic Press, Delhi, 1316 A.H. p. 50. 


ve 


CHAPTER V 


Methods of Dhikr: The Cheshttyya 
Order 


The Imam of the Chishtiyya Order is Khwaja Mu‘in ad-Din Hasan 
Sanjari Chishti. He is sometimes known by the titles of Nab? al-Hind 
(The Prophet of India), Gharib Nawaz (Benefactor of the poor), 
Khwaja-i-Khwajagan (Imam of the Imams), Khwaja-t-Buzurg (the 
great Imam), ‘Ata ar-Rasul (gift of the Prophet), and Khwaja-t- 
Ajmeri (the saint of Ajmer). He was born in 1142 A.D., or according 
to some authorities, in 1136 A.D. His place of birth is Sanjar, a town 
in Sistan, and a suburb of Khurasan. He passed the early years of his 
life in Sanjar. He was the disciple and vicegerent of Khwaja ‘Usman 
Haruni, and after taking the vow of fidelity, he lived twenty years in 
the company of this Shaykh and served him. He is a contemporary of 
Shaykh Najm ad-Din Kubra, Shaykh Auhad ad-Din Kirmani, 
Shaykh Shihab ad-Din Suhrawardi and Khwaja Yusuf Hamadani. 
His meeting with Shaykh ‘Abd al-Qadir Jilani is also proved by 
historical records. He died on a Friday, in the month of Rajab, 632 
A.H. (1235 A.D.) His shrine is in Ajmer in India. 

The Shaykhs of the Chishtiyya Order say that the Imam of the 
saints, Hadrat ‘Ali, requested the Prophet thus: 


‘O Prophet! show me the way which is the nearest of all the ways to 
God and which is excellent in the eyes of God also, and which is 
the easiest for His servants’. The Prophet said: ‘Keep on repeating 
dhtkr secretly.’ ‘Ali said: ‘How shall I do it?’ The Prophet said: 
‘Close thine eyes and hear it from me thrice.’ He then repeated La 
tlaha illa Allah thrice and ‘Ali listened to him. Then ‘Ali repeated 
La ilaha illa Allah and the Prophet listened to him. Later on, ‘Ali 
taught it to Hasan of Basra, and thus it has reached us’.' 


About this tradition Shah Waliallah states as follows: 
This hadith has been narrated only by the Chishtiyya Shaykhs and 
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according to the traditionalists it is poor, and not authentic, for 
the meeting of ‘Ali with Hasan of Basra is not a historical fact. 
And as the wording is not elegant enough it is difficult to accept 
it. But the high regard which is due to the saints of Chisht 
demands that we should not consider it unauthentic; for ac- 
cording to Imam Abu Hanifa and Imam Malik even a hadith-t- 
mursal, if its narrators are reliable, is regarded as true.’ 


In the Chishtiyya Order, before the Shaykh proceeds to instruct his 
disciple, he makes him fast for a day, preferably a Thursday. He 
then asks him to say Istighfar and Durud ten times and recites the 
following verse of the Koran: 


Remember Allah, standing, sitting and reclining. (Koran IV, 
103) 


The Shaykh then tells the disciple to dwell on the command in this 
verse, and not to pass even a single hour without dhzkr, as a poet has 
said: 


This path of quest has no stage of rest. 


The Shaykhs of Chisht suggest the following method of dhzkr: 

The seeker should sit with folded knees, or sit square, and face the 
Qtbla, (ablution is not a necessity, though it is better if it is done), he 
should sit erect, close his eyes and place both his hands on his knees. 
If he sits square, he should hold the ksmas or the vein of the left leg 
with the toe of the right leg. This posture tends to increase warmth in 
the heart and dispel evil insinuations. It also dissolves the fat around 
the heart, which is the abode of khannas or ‘sneaking whisperer’. 
Sitting in this posture, the disciple should begin dhtkr jalz or dhikr 
khaft (loud or silent dhzkr). 

It is necessary to keep in view seven conditions and all of them are 
stated in the following single couplet: 


The ‘intermediate state’, ‘Essence’, ‘Attributes’, ‘Prolongation’, 
‘Emphasis’, ‘Below’ and ‘Above’, 
Confer on the seekers ardour in every breath! 


By the ‘intermediate state’ (barzakh), it is intended to refer to the 
similitudinary form of the Shaykh (the spiritual guide). This is 
necessary for the curing of the affectations of the heart. By ‘Essence’ 
(dhat) is meant the dhat of the Absolute Being. By ‘Attributes’ (s¢/at) 
are meant the seven cardinal attributes of God, viz., life, knowledge, 
will, power, hearing, seeing and speech. The disciple should con- 
template on all of them, and should also ponder over the essence of 
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God. By ‘prolongation’ (madd) is implied the prolongation of the 
word La (when the dhikr Khaft and Ithbat is done), or the pro- 
longation of the ‘aif of Allah (when the Chishtiyya dhikr seh-paya 
(three strokes) is performed). By emphasis (shadd) is meant that em- 
phasis should be placed on the words ‘Illa Allah’ or on the word 
Allah. ‘Below’ (taht) indicates that, when engaged in the dhtkr of the 
proper name of God, the hamza of the word Alizh should be begun 
with force and uttered from under the navel, and when the dhzkr of 
Nafy wa Ithbat is done, that the word La should be begun with force 
from under the navel. By ‘above’ (fauq) is meant that the dhzkr of the 
proper name of God should be completed in the brain, and in the 
dhikr of Nafy wa Ithbat, it should be completed at the right 
shoulder. 

Keeping the above in view, the dhtkr of Nafy wa Ithbat of chahar- 
paya (four strokes) is performed thus: 

Sitting in the posture of prayer, or sitting square, one should with 
concentration draw the word La from the navel in a prolonged 
manner and carry it to the right shoulder. One should then draw the 
word slaha from the centre of the brain, and think that one has 
rooted out everything other than God from his heart and has thrown 
it behind the back. Then, taking fresh breath, one should strike at 
the heart with force with the words zlla Allah, so that the inward idols 
may be smashed, and at the moment of affirmation think that the 
Reality sought is present face to face, and that the devotee himself 
has disappeared. 


The Friend came in between and we walked out.. 


By the La of negation, the novice negates all the ma ‘budtyat (objects 
of worship) save God; the dhakir who occupies the middle stage 
negates all the maqsudzyat (ultimate ends) save God; and the dhaker 
who has attained perfection negates the very being of all else save 
God. The major requirement of this dhtkr is concentration and the 
apprehension of meaning, so that the dhakir may not incur the 
extreme displeasure and wrath mentioned in the hadith below: 


I recollect him with curses who recollects me with heedlessness and 
when My servant recollects Me in jest My Throne trembles with 
wrath. 


The next condition is that the disciple should keep in view the simili- 
tudinary form of his Shaykh or spiritual guide, while performing the 
dhtkr. Shaykh Qadi Khan Yusuf Nasihi states: 
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Four thousand spiritual guides to the path of God agree unani- 
mously that to attain nearness to God two things are necessary: one is 
dhtkr and the other is hunger. But he should not suffer hunger 
much who indulges in loud dhzkr; it is sufficient to keep a fourth 
part of the stomach empty; he should eat more clarified butter 
(ghee), so that his brain may not get confused owing to dryness. 


In the Chishtiyya Order Dhtkr-t-Haddadi is also practised as it is 
done in the Qadiriyya Order. This has been related from Imam Abu 
Hafs Haddad. The method of performing it is as follows: 

The dhakir should sit folding his legs under him, in such a way 
that both his hips should rest on the ground. Then he should stretch 
both his hands towards the sky and saying La ¢laha he should stand 
up on the knees, and then return to the former position. Then he 
should place both his hands in between his folded legs, and saying 
tlla Allah strike the chest with those august words. Some draw La 
tlaha from the heart and take it to the right shouler, and apply the 
stroke of :lla Allah on the heart. Some say Allah in the same manner 
and apply the stroke of hu on the chest. 

The seeker is kept engaged for a few days in the char-darbi dhtkr 
(or chahar-paya, or four strokes). When the light of dhtkr manifests 
itself to him, i.e. when he begins to feel ardour and zeal, he is in- 
structed in dhtkr du darbz damadam (dhtkr of two strokes in quick 
succession). Its procedure is to apply one stroke of La tlaha on the 
right shoulder, and the second stroke of #lla Allah in the region of the 
heart and say Muhammadun Rasul Aliah on the third, fifth, seventh 
or ninth time. There is little diversity in this dhzkr due to the strokes 
being few. When the light of this dhzkr begins to appear, La ilaha is 
omitted and two stroke dhzkr only is performed with ¢la Allah. 

In the two stroke dhtkr of tlla Allah, the dhakir after moving his 
head towards the right, applies the stroke of ¢lla Allah in the region 
of the heart. After, the dhikr of the proper name of God (Allah) is 
usual in this Order. It is performed by drawing Aliah from the navel 
upwards and applying the stroke of hu on the heart. 

All the dhtkrs mentioned above, whether they be loud or silent, are 
done by the tongue. But care is taken that the dhzkr of illa Allah is 
performed more than La ilaha illa Allah. 

And then the disciple is instructed in the dhtkr-i-Laq-laqa. It is 
recollecting God silently and continuously without break. During this 
dhtkr, the dhakir is at liberty to keep his mouth open or shut; he may 
or may not restrain his breath. This dhtkr is performed with the 
tongue of the heart. 
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Next, the dhaker is instructed in dhekr of three strokes: dhtkr-t-seh- 
paya. There are three pillars of this dhtkr: the proper name of God 
(Allah), the consideration of the cardinal attributes (i.e. All-seeing, 
All-hearing, All-knowing etc), and the intermediary or the con- 
necting link. The seven conditions mentioned above are to be kept in 
view also. 

The three-stroke dhikr should be performed thus: the dhakir 
should sit square and draw the hamza of Allah from under the navel 
with force and prolongation, restrain the breath in the chest, say 
Allah with the heart, and say Samz‘un (All-hearing) simultaneously 
with the apprehension of its meaning; and then again say Allah and 
then Bastrun (All-seeing) with the apprehension of its meaning; and 
then he should say Allah and then ‘Alimun (All-knowing) under- 
standing its meaning. This is called ‘Uruj or ‘ascent’. 

The dhak:r should then, with the apprehension of its meaning, say 
conversely, Allahu alimun, Allahu bastrun, Allahu sami‘un. This is 
called nuzul or ‘descent’. This double movement is called a daur or 
‘circulation, series’, i.e. a dhtkr which consists of ascent and descent. 
The secret of ascent and descent is that the span of hearing is more 
limited than that of seeing, and the span of seeing is more limited 
than that of knowing. The devotee in his early stage is bounded by 
his intellect and by what he observes, which is more narrow and 
limited than all the other stages. Therefore, he puts samz" first and 
when, after making progress, he reaches the unseen stage, which is 
more vast, he puts basér first. When after making further progress, 
he reaches the stage of the ‘unseen of the unseen’ which is even more 
vast, he thinks of ‘alim, and then he returns. ’ 

According to some adepts, Allahu samitun, Allahu bastrun, 
Allahu ‘alimun; Allahu altmun, Allahu bastrun, Allahu sam tun, 
Allahu sam %un, Allahu basirun, Allahu alimun is a dhekr consisting 
of two ascents and one medium descent. 

However, in this three-stroke dhskr the dhakir should restrain his 
breath to such an extent that gradually, from two to three times, this 
dhtkr could be repeated forty or fifty times. This helps to develop 
heat in the heart, so that inward greasiness, which is the abode of the 
whisperer who creates evil affectations of the heart, may be burnt, 
and the dhaktr may be overcome by the love of God and the state of 
self -effacement may be developed. ‘ 

After the devotee has successfully performed the dhtkr of these 
three attributes, sami", basér, al#m in the manner prescribed above, 
he may add five more attributes, viz., da tm (Everlasting), Qa tm (self- 
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subsisting), haddér (ever present), nazér (all-seeing) and shahéd (all- 
witnessing). When he becomes steadfast in these also, he may add the 
other remaining seven cardinal attributes. The devotee is kept busy 
in this dhtkr for as long as is necessary. When its light begins to mani- 
fest itself, i.e., he begins to feel zeal and fervour, the other com- 
pound attributes; akram al-akramin (the Bountiful), arham ar- 
arhimin (the most Compassionate), ajwad al-ajwadin (the Giver), 
dhu fadl al-‘azim (of Infinite Grace), rabb al-‘arsh al-azem (Lord of 
the Supreme Throne) could be added. 

Here, Shah Kalimallah tells the devotee that though it is very hard 
to draw the hamza of Allah with force from under the navel, yet it is 
highly beneficial; and that without it the dhekr is less effective. So the 
devotee should, as far as possible, perform it correctly, but he should 
not suffer undue strain. 

The traveller on the path should also perform the four and six- 
stroke dhikr of Allah. The six-stroke dhikr consists in striking Allah 
on every side. The four-stroke dhzkr consists in sitting facing the 
Qrbla, and placing the Koran before him, or sitting facing the grave 
of a saint. He should apply the first stroke on the right side, the 
second on the left side, the third on the Koran and the fourth on the 
region of the heart. All the while he should be completely engrossed 
in the dhtkr. This dhtkr will reveal the meaning of the Koran, and if 
the grave is in front of him, the state of the buried person will be 
revealed. In this dhskr the use of a medium is necessary, the medium 
being the Shaykh or the spiritual guide. Without the medium this 
dhtkr is of no use. 

The members of the Chishtiyya Order perform the dhtkr Pas-t- 
anfas or the ‘dhtkr of the guarding of the respirations’ as follows: The 
dhaktr says La ilaha in the breath which is exhaled, and ¢lla Allah in 
the breath which is inhaled, with the tongue of the heart, i.e., the 
negation is done when the breath goes out, and the affirmation is 
done when the breath comes in. During this inhalation and ex- 
halation, the gaze is fixed on the navel. This dhtkr should be 
repeated so often that respiration itself should become the dhakir, 
whether the dhakir is asleep or awake. ° 

The dhtkr of guarding the respirations could also be performed 
with the name of the ‘Essence’ (Allah). The way to do it is to prolong 
the last letter h a little, so that the letter u may be present, i.e. the 
dhakir should, with the tongue of the heart, say Allah with the 
ingoing breath, and hu with the outgoing breath. 

If sound is produced from the nostrils in the dhzkr of guarding the 
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respirations, whether it be done with La #laha illa Allah or with 
Allah, it is called dhtkr Arra-Bént. This dhtkr causes a tumult and a 
burning sensation, and it makes the brain heated and dry. In such a 
case the Sufis rub almond oil on their heads. 

The dhakir should try his utmost to attain perfection in this dhikr, 
and perfection is attained when respiration itself becomes the dhakir, 
without the volition and consciousness of the dhakir. In the begin- 
ning, this dhtkr is performed a thousand times after the Isha 
(night) prayer, and five hundred times after the Fajr (dawn) prayer. 
The number is gradually increased until it issues forth involuntarily. 

It is related by Jabir, about the people of Paradise, that the 
Prophet of Islam said: 


Tasbih (holiness to God) and tahmid (praise to God) becomes to 
them as usual as respiration. ° 


By thus guarding the respirations the same condition is created, and 
the dhakir becomes active with every act of respiration because when 
by excessive practice the habit of dhtkr is formed with every breath, 
dhtkr would become automatic and even before death, one’s state 
would resemble the state of the people of Paradise. We are told that 
on the day of judgement everybody will be asked how did he spend 
his breaths. 

If one’s breath was spent in remembering God, one will attain 
salvation. That is the reason why Shaykh Akbar has said: 


The span of life is very short. Breaths are fine things. That which 
passes out does not return. 


And a dervish poet has said: 


Every breath which goes is one of the age, 

The value of which is the revenue of both the worlds, 

Do not choose to destroy this treasure, 

Otherwise thou would go into the grave like a pauper, empty- 
handed! 


When the guarding of the respirations is achieved, the devotee is 
counted among those ‘who remember God much’ as the Koran 
exhorts us: 


O ye believers! remember God much. 
The dhskr of guarding the respirations is done in the heart alone and 


not by the outward tongue. Some Muslim jurists deny the validity of 
the dhikr of the heart (dhekr-t-Qalb). But dhtkr, or ‘remembrance’ is 
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opposed to forgetfulness, hence it is a special attribute of the heart. 
Therefore, it is not right to limit the dhtkr to remembrance with the 
tongue only. The Dhzkr should be performed by the tongue as well as 
by the heart. Admitting one and denying the other is obviously 
incorrect. 

Dhikr Kashf ar-Ruh (dhikr of the unveiling of the spirit) is per- 
formed as follows: The dhak:r should first repeat Ya Rabb (O Lord!) 
twenty-one times. Then he should apply the darb of Ya Ruh ar-Ruh 
(O spirit of the spirit)! Then raise the head high and say Ya Ruh. 
After finishing the dhtkr he should meditate on the departed spirit 
sought. The spirit which has been meditated upon will make its 
appearance, whether the dhakir be asleep or awake. If this dhzkr is 
performed two thousand times, the object will be gained promptly. 
This dhtkr has reached Sayyid Muhammad Gisu Daraz from Khwaja 
Nasir ad-Din Chiragh Dehlavi. 

Dhikr Kashf-al-Qubur (or the Dhtkr of unveiling of the graves): 

The dhakir should sit near the grave, move the head towards the 
sky and say: Akshif lt ya Nur (unveil it to me, O Light), then 
repeating Akshif lz (unveil it to me), strike at the heart, and facing 
the dead in the grave, apply the stroke and say ‘unhalzhz’ (unveil to 
me his state). The state of the dead will be unveiled and disclosed 
either in a dream or openly when one is awake. 

In the Chishtiyya Order, Dhikr al-Ijabat al-Da awat or the ‘dhtkr 
of prayers answered’ is very beneficial. It is done as follows: The 
dhakir should first apply the darb of Ya Rabb! (O Lord) on the right 
side, then apply it again to the left side and then again on the heart. 
He should then say, Ya Rabbz (O my Lord!). This dhtkr should be 
repeated many times. When the dhakir wants to finish this dhzkr, he 
should raise both his hands and say; Ya Rabb, keeping the desired 
object in view. This dhtkr has been related from Shaykh Muhyi ad- 
Din Ibn ‘Arabi.’ 

The following dhikr is effective for curing diseases: The dhaker 
should strike the left side with Ya Ahad (O Onel), on the right side 
with Ya Samad (O besought One) and Ya Witr (O Single) on the 
heart. ° 

It is necessary to know some more facts about the dhikr of the 
restraining of the breath. Shah Kalimallah Jahanabadi says: 


In some orders restraining of breath is considered the most ef- 
ficacious principle for the negation of the affectations of the 
mind. The Shaykhs of the Chishtiyya, Kubrawiyya, Shattariyya 
and Qadiriyya Orders have made it a condition for the negation of 
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the affectations of the heart and for self-effacement. But the 
Shaykhs of the Naqshbandiyya Order do not regard it as a con- 
dition. Yet, they do not deny its efficacy. As against them, the 
Shaykhs of the Suhrawardiyya Order direct that the breath should 
not be restrained. Consequently, Shaykh Baha ad-Din ‘Umar and 
Shaykh Zayn ad-Din Khwafi, stalwarts of the Suhrawardi Order, 
are of the same opinion. 


Shah Kalimallah states that two things should be borne in mind. One 
is the restraining of the breath, the other is the stopping of the breath 
(habs-t-Nafs and hasr-i-Nafs). Restraining of the breath is of two 
kinds: the emptying and the filling. By emptying (takhiza) is meant 
inhaling the breath in the belly and drawing the navel towards the 
back, and restraining the breath in the chest, and according to some 
in the brain. As a precaution some close the holes of the nose, the 
ears and the eyes with their fingers. But this is not necessary. It is said 
that Khidr’ had instructed Shaykh ‘Abd al-Khaliq Ghijduwani to 
immerse himself in a cistern of water and practise thus. 

The experience of the Sufis is that the restraining of breath results 
in many benefits, e.g. the affectations of the mind are negated and 
feelings of delight and even ecstasy may be experienced. 

By ‘filling the belly’ (tamilza) is meant that the breath should be 
inhaled and held by inflating the stomach. In such cases, the navel, 
due to the distension of the stomach, is separated from the back. By 
emptying the stomach of breath, the heat which is required in suluk 
is increased, and by filling food is digested. 

The stopping of breath (hasr-z-Nafs), which is often practised by 
yogis, is cutting-off of the breath from both the sides, i.e., gradually 
decreasing the usual length of the inhalation and exhalation until 
breathing is totally stopped. There is no doubt that this act produces 
heat in the heart, but the heat produced by restraining the breath is 
greater than that produced by the stopping of breath. 

It may be noted that the object of restraining of the breathing in 
the dhtkrs of two and four strokes and Haddadi and other dhikrs is to 
create heat in the heart of the devotee and this in turn creates ardour 
and prepares him for the love of God. It fans the flame of love and 
develops spiritual intoxication and tumultuous joy in the devotee. 

During this period, the devotee is instructed to abstain from foods 
that produce excessive moisture. Similarly, he should not eat acidic 
or spicy foods. When breath is exhaled after it has been restrained, it 
should be exhaled slowly from the nose and not through the mouth; 
otherwise it may prove harmful. Again, this should not be done when 
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the stomach is full, or when one is hungry. The restraining of breath 
with all these precautions is necessary in the beginning of suluk, but 
when the devotee attains perfection, he may or may not practise it. 
Shah Kalimallah admits that the Sufis have learnt this practice from 
Hindu ascetics. '° 

The eminent Sufis hold that when the human self is purged of all 
attachment to sensual objects, and the inward being is strengthened 
by the remembrance of God, a relation is established and a link is 
forged between it and the spiritual domain. Due to this relation, the 
heart of the devotee is enlightened, and he beholds the Essence of 
God and comes to know of God's commands and pleasure. Now this 
light is reflected from the inward sight onto the outward eye and he 
begins to observe with outward senses the inward spiritual worlds, 
and at this stage he is detached from both the outward and the in- 
ward worlds. '' 

Dhikr also enables the devotee to see different kinds of lights. The 
colour of these lights is sometimes white, sometimes green and at 
other times red; in the end the colour black appears, which is called 
the ‘Light of bewilderment’ and the ‘Light of the Essence’. The light 
which is seen adjacent to the right shoulder is regarded as the light of 
the recording angel of the right side. If it is discontinuous, it is con- 
sidered to be the light of the Shaykh, and if it appears before the 
dhakir, it is regarded as the light of the Prophet Muhammad. 
Similarly, if it appears adjacent to the left shoulder, it is the light of 
the recording angel of the left side; and if it is discontinuous, it is 
considered to be a deception of the Diabolus. In the same way, if any 
form appears on the left side, it is also regarded as the deception of 
the satan. If the light appears from behind and above the head, it is 
considered to be the light of the guardian angels. If the light appears 
without any direction, and the dhakir is frightened by it, and the 
presence of God is not felt after it disappears, it should also be 
regarded as the guile of Diabolus. If presence of God is sensed while 
the light appears and the separation from and the longing for God 
are felt after it disappears, one should understand that it is the light 
of the Reality sought. If the light appears on the chest, and above the 
navel, it is again considered to be the deception of the satan. If the 
light appears on the heart, it is regarded as the light produced by the 
purification of the heart. 

But the true seeker should not pay any attention to these lights, 
neither should he be pleased with them, for they are not the desired 
object. The devotion of the seeker to whom no light is manifested is 
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regarded as the safest, and he can entertain hope of further attain- 
ment. 

Shah Kalimallah has, in his Kashkul, spoken also of some more 
dhtkrs which have been handed down from heart to heart, and the 
Shaykhs teach them to such disciples only as have been cleansed by 
their own striving, self-abnegation and penance of forty days 
(chellas). 

1. One such special dhzkr is the dhtkr-e-matyat, which is per- 
formed with Ya ma‘y, ya ma ty, ya hu (O Thou, Who art with me). 
The method of performing it is as follows: The dhakir should sit with 
folded knees, with hips on the ground, and grasp firmly the left 
shoulder with the right hand, and the right shoulder with the left 
hand. He should then repeat the six Words in such a way that a stroke 
may be applied with each word. The first stroke should be between 
the right foot and the right knee, the second towards the sky, the 
third between the left foot and the left knee, the fourth on the liver, 
and the fifth with full energy in the region of the heart. Uttered with 
such presence of mind, hu signifies ‘abstract Oneness’ (ahadtyyat 
matlaqah). 


There is nothing whatever like unto Him. (Koran XLII, 11) 


It is better if during this dhtkr the diet of the dhakir is milk, and it 
would be advisable if saffron is also added. He should also apply per- 
fumes. It is likely that the dhtkr may be limited to three words only 
viz., Hu, Hu, Ya ma'y, and the dhakir should strike Hu, Hu at the 
sky, and ma ‘ty at the heart. 

2. The next dhtkr is called dhikr-t-Kulliyat (the dhikr of totality), 
and it is performed as follows: 

The words used are: Bikal-kull, minkal-kull, slatkal-kull, ya kull 
al-kul! (With Thee is all, from Thee is all, upto Thee is all, O, All in 
All). The dhakir should sit square. He should strike once before him, 
once on the right side, and once at the sky or the heart. By both these 
dhtkrs, the vision of the Essence and its attributes is attained. 

3. The third special dhtkr is dhtkr-t Ihata (dhtkr of encompass- 
ment) and it is: Ya Muhit Zahtran wa Batinan (O Ye, who en- 
compasseth all, outwardly and inwardly). This dhzkr leads to vision. 
The method of performing it is that the dhakir should keep his eyes 
open while saying zahtrun and closed while saying batinun. 

4. The fourth dhtkr is Mahw-al-jehat. The words used are: Anta 
fauq?, anta tahti, anta aman, anta khalft, anta yamini, anta 
shimalt, anta ftyya wa ana ma‘ al-jehat fika atnama tawwullu 
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fathamma wajhu Allah, (Thou art above me, Thou art below me, 
Thou art before me, Thou art behind me, Thou art on my right side, 
Thou art on my left side, Thou art in me, and I with all directions in 
Thee. Whithersoever ye turn, there is the presence of God.) 

The following is the method of performing it: The dhakir should 
stand up, turn his face towards the sky, and say, anta fauq?, then 
turn towards the earth and say, anta tahtz. Standing-up, he should 
look in front of him and say, anta amamt. He should then move to 
the right side, turn backwards and say anta khalfz. Then turning his 
face towards the right, he should say, anta shimalt, and striking on 
the heart he should say, anta ftyya. Finally, turning to the left he 
should revolve on all the four sides and say, ana ma‘ al-jehat feka, 
ainama tawallu fathamma wajhu Allah. Some people go to the 
mountain or forest and perform this dhtkr there, so no one may 
observe them. '? 

5. Out of these dhzkrs, one is styled dhekr-t-tajalli-t-anantyat (the 
illumination of the self) and it is the dhzkr of Innz ana'l laha, la tlaha 
illa ana (verily, I am the essence, there is nothing worthy of worship 
but Me).'* This dhtkr is performed a hundred times after the 
midnight prayer. The method is as follows: The dhakir should turn 
his head towards the sky and say, Innz anal laha, then turning his 
head towards the right he should say, /a tlaha, and finally he should 
strike zlla ana with full force in the region of the heart. 

In all of the above dhzkrs, the sensing of the spiritual guide and the 
apprehension of the meaning of the words of the dhtkr is a necessary 
condition, provided that the Shaykh or the spiritual guide is a 
‘realized’ Sufi; otherwise the understanding of the meaning is suf- 
ficient. 

It should be noted that the dhtkrs are rooted in, and are depen- 
dent on love. The more the dhakir loves God, the more will the dhtkr 
be effective. But it happens also that by the constant practice of 
dhtkr, the ties of love are strengthened and the flame of love is 
fanned in the heart. The dhzkr kindles the extinguished embers of 
love, and the devotee cannot advance a step without love. The idea is 
beautifully expressed in the following verse: 


Beware, thou shouldst not regard the state of the man of heart 
as play, 

By not doing the work thyself, do not think of accomplishing 
the task. 

Unless thou art not totally consumed by the fire of love, 

Do not seek divine unity by mere talk. 
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When the dhikr is finished, the dhak:7 should say thrice: 


Glory to God and to Him alone all praise; Glory to God, the 
Great, and to Him all praise 


and then recite the following prayer: 


O Allah! verily Thou said: ‘Remember Me and I shall remember 
ye’. I have remembered Thee according to my reason and under- 
standing remember me according to Thy knowledge, Grace, 
Forgiveness and Munificence! O Allah! open the ears of our hearts 
by Thy remembrance! O Thou, who is better than all who 
remember! 


Shaykh Kalimallah has been a Shaykh of a high rank in the 
Chishtiyya Order. He is the vicegerent and the disciple of Shaykh 
Yahya Madani Chishti. He was born in 1060 A.H. 1640 A.D. The 
date of his birth is extracted from the word ghanz’. He passed away 
in 1142 A.H. 1720 A.D. One of his disciples has extracted the date of 
his death from the words dhat-2-pak. 

In his incomparable work, Kashkul, towards the end, he has 
presented a special method of dhikr which, according to him, is 
suitable for the disciple who can exercise the ‘right of individual 
interpretation’. The aim of this dhzkr is the attainment of ‘all- 
pervading knowledge’ (%/m-z-basit) and the passing away of the self 
in the presence of the Essence of God (fana-ft-Allah). We present 
here, in simple language, the gist of what Shaykh Kalimallah has 
said. It is a priceless boon for the wise and knowing seeker. He says: 


It is strongly hoped that if one acts according to this method, one 
will come out of the pit of ‘separation’ (firaq) and in a short time 
will reach the summit of ‘union’ (jaz ‘) 


(1) The seeker should sit with perfect purification, in a secluded 
place. He should close his eyes, touch his palate with his tongue, and 
think that the physical heart is murmuring Allah, Allah, that he is 
not listening to it, but that he will try to listen to it. Then he should 
fully concentrate on listening to it. By the help of God he will feel a 
slight motion in the heart. Now he will not know whether this motion 
is in the heart, or in the breath or merely in his imagination. Hence 
he should concentrate more, so that this motion may become more 
audible and the doubt that it may be the motion of respiration or 
mere imagination is dispelled, and he may be certain that it is the 
heart that is palpitating and murmuring Allah, Allah. In the ter- 
minology of the Naqshbandiyya Order, this is regarded as the 
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Latifa-i-Qalb becoming active with the remembrance of God. This 
great boon is acquired according to the aptitude and practice of the 
devotee, some acquire it early, others after a long time. Some acquire 
it with a little attention, others after trying hard. But none are dis- 
appointed. 

(2) When the dhakir has attained this stage, it is incumbent on 
him to persevere and listen to this motion, while in company or 
alone. He should keep silent often, try to preserve and keep it going; 
for in the beginning this motion is very feeble, and the slightest 
impediment may stop it. When this great boon is attained, one 
should never regard it as trivial, and try day and night to nourish it, 
and develop it. For a while, supererogatory prayers and litanies could 
be given up, and only the necessary, obligatory and prescribed 
prayers may be performed. At times, he should open his eyes and 
enjoy this mystic state, till he develops the faculty that, even when his 
eyes are open, he may be attentive to the heart’s murmur. This state 
is called Khilwat dar anjuman (or the ability to enjoy solitude even 
while in assembly). With the grace of God this state grows stronger. 
In moments of forgetfulness it should be aroused again with a little 
attention. After this it will last for a longer time, and no impediment 
can stop it. In this state the seeker derives pleasure in dhzkr, and he 
acquires peace and equanimity of heart. 

(3) When the motion of the heart reaches the stage that the dhakir 
may begin to hear the blessed name of Allah freely from the tongue 
of the heart, and knows that the motion arises from the pine-shaped 
heart, then this motion can be dispersed and diffused to all the parts 
of the body. Thus it happens that this motion manifests itself first in 
an organ of the devotee’s body: sometimes in the hand, sometimes in 
the head and sometimes in the foot, though the devotee does not 
intend to move that organ and concentrates ‘on the heart alone. 
When the light of the dhzkr begins to diffuse thus, it surrounds the 
whole body in a short time, and the body of the devotee from the 
head down to the toe is filled with dhzkr. At this stage various mystic 
states are experienced. Sometimes he feels happy, sometimes 
dejected and bewildered, but the devotee should try not to pay at- 
tention to these states, but should keep himself engrossed in the 
dhtkr, which is his most important task. With divine grace, it so 
happens that the dhtkr of Allah issues forth from the whole body, 
and all the organs of the body concur with the heart. In such a state, 
the dominance of dhikr may be greater on one organ and less on 
another. Sometimes it permeates all the organs, and if it is evenly 
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distributed in all the organs, then the dhakzr feels great pleasure. In 
the terminology of the Sufis, this is called sultan al-dhikr. 

(4) At this stage, Shaykh Kalimallah reminds us of the principle of 
the great Sufis that the object of dhtkr is the effacement of the self in 
the Reality remembered, and not effacement in the name of the 
Reality remembered. Therefore, the devotee should not concentrate 
his attention on the mere pronouncing of the word Allah, whether 
this word be uttered by the tongue or by the heart. Though doing 
this is certainly beneficial and one is rewarded for it, yet without 
feeling the presence of the remembered Reality, this dhtkr does not 
lead to the Reality sought, and as we have just said ,the real goal of 
the dhikr is fana-fi-Allak, or the passing away of the self in the 
Reality, and not get stuck on its Name. 

(5) When the devotee reaches the stage of the sultan al-dhikr, it 
happens sometimes that he feels a movement in the arteries and the 
pine-shaped heart that is different in its nature from the first 
movement. For example, the movement which was produced by 
dhikr was not continuous, while this new motion is continuous. In 
other words, the first motion resembled that of hu hu hu in which 
there were pauses, while the second motion resembles a prolonged 
hu; in other words, the first motion was intermittent, while the 
second is continuous. Also the second motion is subtler than the first, 
and is perceived after considerable practice. 

We should also note that the first motion, which is not continuous, 
could be identified with the words hu, Allah or Haqq, for every word 
has a sound which has a beginning and an end. Therefore, every 
discontinuous sound which has a beginning and an end can be 
identified with a discontinuous word. But the second motion, which 
is continuous, and whose beginning and end are not clear, could not 
be identified with separate or discontinuous words. Therefore we can 
identify it with the Reality remembered, and not with the dhtkr, i.e., 
the name of the Reality remembered. 

In this connection a doubt arises. The Reality that is remembered 
and sought, i.e., Haqgq or ‘God’ is invested with such absoluteness, 
that in respect of Him absoluteness can be regarded as limitedness, 
or in technical language, its position is that of la bz shart-t-shay 
(without condition of anything), and not 62 shart-i la shay (with 
condition of nothing). But whatever the devotee senses by the second 
movement entirely belongs to the sensous world, and pertains to the 
stage of b:-shart-t la shay. How could this then be identified with the 
Reality remembered, or the one sought, i.e., the Almighty God? 
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We concede that this doubt is correct as far as it goes. But we 
should note that an object which has some ‘absoluteness’ is nearer to 
the Reality sought than the object which has ‘limitation’ as its at- 
tribute. As the second type of motion, when compared to the first, 
has absoluteness in it, it resembles the Reality sought more than the 
first type. In reality, these two types belong to the world of ‘Descents’, 
and manifestations of Names and Attributes. In the journey to God, 
the real end is la bz shart-i-shay, which is the highest stage in the 
journey to God and its attainment is possible only when the devotee 
reaches the stage of fana or the ‘total passing away’ and then baqa or 
the ‘abiding in God’. 

(6) However, when this continuous motion is perceived by the 
devotee, some feel its diffusion in the entire body, and some in one 
particular organ. Anyway, this perception draws attention to the 
Reality sought. However, if it does not do so, and attention is not 
drawn to the Reality sought, then concentration should be directed 
towards the physical heart without considering or mentioning the 
name Allah. Even if after this, attention is not drawn to the Reality 
sought, then attention should be fixed on it by taking the name 
Allah. But it may be noted that attention to the name alone without 
considering the Reality named (Allah), is harmful, as it defeats the 
real purpose. 

Now, the devotee should apply the knowledge of this continuous 
motion to the continuous motion itself, for distance and nearness, 
presence and absence, annihilation and the total passing away are 
the necessary consequences of this very knowledge. Since the real 
source of both the continuous and the discontinuous motion is the 
heart alone, therefore the devotee should acquire the knowledge of 
these motions from the heart alone, and not from any other organ. 
When the whole body of the devotee is blessed with this motion, he 
should apply the Reality remembered on the entire motion of the 
body and apply this knowledge on the Reality remembered. In this 
state, effacement and ecstasy is experienced in abundance and the 
devotee attains the state of ‘passing away’ or total annihilation. 

(7) When after intense and prolonged practice, the devotee 
reaches this stage, in which most of the time the knowledge of this 
motion is present, he should then try that the consciousness of this 
knowledge is acquired without the medium of the physical heart, and 
there may be no need of directing attention to it. Thus further 
progress may be made, and the attention may be elevated from the 
piece of flesh and the entire body. This is called the #m al-baser or 
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the ‘all pervading knowledge’. Courage should be taken in both the 
hands for nourishing this ‘state’, and changing it from short spells to 
longer periods and finally to perpetuity. 

(8) If sometimes, due to weakness of the relation with the Reality 
sought, presence could not be maintained without the medium of 
motion, then by the means of this very motion, attention should be 
directed towards the relation, but ghaflah (forgetfulness of God) 
should not be allowed or tolerated. If the total continuous motion of 
the body is also stopped, attention should be directed towards the 
particular continuous motion of the heart. If this too is lost, the 
devotee should take a cold bath, or exhale the breath from the brain 
with force, or he should repeat the name of God Faal a few times 
with the presence of mind, apprehending its meaning. God willing, 
he will regain the relation with the Reality that he has lost by one of 
the above methods. 

(9) If by the grace of God and due to his patience and practice, 
the devotee reaches the stage in which most of the time he senses the 
presence of the remembered God, without directing his attention 
towards the total motion of the body, he should then try that not 
even for a moment he is forgetful of this great boon, whether it be in 
the acts of the limbs or in the actions of his heart. In such a case it 
will be said about him that he has attained the rank of those whose 
hand is busy in work and whose heart is busy in the remembrance of 
the Beloved (God). 


O brother, think of a plan to acquire (spiritual) wealth, 
Do not spend this precious life in forgetfulness. 

Always, everywhere, and in every work, 

Keep the eye of the mind rivetted on the Beloved! 


(10) The devotee should try his best to assure that his knowledge is 
kept free from all directions, or from the admixture of any quality, so 
that, because of the absoluteness and the absence of limitedness, 
complete resemblance may be produced between the knowledge and 
the Known. This point may be stated more explicitly thus: the 
devotee, from the centre of his heart discovers a relationship or 
ntsbat, which is like a string and is directed towards the Reality 
sought, that it may be connected with it. But, as the other party 
which is the Reality sought, is in itself absolute and undetermined, 
this relationship will necessarily be connected with the same Absolute 
and Undetermined Essence which is free from all notions of quality 
and quantity. '° 


92 CONTEMPLATIVE DISCIPLINES IN SUFISM 


This state is interpreted as the state of being irresistibly drawn 
towards God, as a consequence of which fervour, ecstasy, joy, in- 
toxication, fear and reverence are developed; saintship means the ex- 
periencing of such a state. 


NOTES 


1. ‘Ali died in 661 A.D. and Hasan al-Bagri in 728 A.D. The meeting of ‘Ali with 
Hasan al-Basri is not a historical fact. 


2. Shifa al-‘Alil. The translation into Urdu of Shah Wali Allah's work, Qaui al- 
Jami, Nizami Press, Kawnpur, 1291 A.H. 44-45. 


$. Kashkul-:-Kalimi, Shah Kalimallah Shahjahani, Mujtabai Press, Delhi, 1308 
A.H. 
4. ibid., 20. 
5. ibid., 21. Vid. also, chapter III note 11 above. 
6. Muslim. 
7. Shah Kalimallah Shahjahani, op. cit. 23. 
8. ibid., 24. 
9. Vid. above chapter II, note 41. 
10. Shah Kalimallah Shahjahani, op.cit. 19. 
ll. ibid., 19. 
12. Cf. Al-Ghazzali, Mishhat al- Anwar (The Niche for Lights), English translation by 
W.H.T. Gairdner, Lahore 1952. 
13. Shah Kalimallah Shahjahani, op. cit. 24, 25. 
14. Cf. the japa of So-ham (1 am That), Shivo-ham (I am Shiva) in Hinduism. 
15. The explanation of Shah Kalimallah ends here. Vid. Kashkul, 33-43. 


CHAPTER VI 
Emptying of the Serr: Takhltya-t-Serr 


Make me so engrossed tn Thy thought that due to self- 
effacement, 

I will take no notice of who enters or leaves the field of my 
CONSCIOUSNESS. 


After cleansing the heart, or rather while it is still in the process, the 
emptying of the strr is a necessary step in suluk, the spiritual journey 
towards the Haqq or Reality or Truth. It means the emptying of 
one’s self of all thoughts that divert the mind from God — thoughts of 
anything save God. The sirr should be so guarded that the thought of 
other than God may not find its way into it, and if perchance it does 
so, it should be immediately negated. As a Sufi poet has advised us: 


Guard the faculty of srr always and in all states, 
So that no sneaking thought should come into it, 
Consider every thought of other than God a thief, 
This effort is a duty cast on all votaries of God. 


For emptying the sirr, ‘contemplation’ (muragaba) is necessary. The 
word muraqaba is derived from ragib, which means a guard, or a 
sentinel. The Sirr should be so guarded that no thought other than 
that of God may enter into it; and it should be wholly occupied with 
the contemplation of God alone. How this contemplation is done is 
explained later on. 

According to the eminent Sufis, srr is an organ of mystical vision, 
just as the heart (galb) has the faculty of divine knowledge or gnosis, 
and the spirit (ruh) is the place of divine love. They consider the 
latifa-i-Sirr more subtle than the spirit and maintain that asrar 
(plural of sérr) are entrusted to those who are emancipated from the 
bondage of other than God. The word strr applies to everything 
which passes between the finite and the infinite, the abd and the 
rabb (servant and master, or the contingent being and his Creator). 
That is why it has been said that the bosoms of the emancipated souls 
are the tombs of asrar, (the secret communications that pass between 
zhem and their Creator and nobody knows about them). If we un- 
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derstand srr as the faculty or organ that receives divine com- 
munication and the ensuing secret state, it would be evident that sirr 
is not a thing or a substance but a concept. In this sense, it is said that 
there exists between the abd and the rabb a sirr and a strr as-sirr or a 
‘secret of the secret’, or what is otherwise known as akhfa. The Koran 
Says: 

If you pronounce the word aloud (it is no matter), for verily He 


knoweth what is secret (sérr) and what is a still deeper secret 
(akhfa): (Koran, XV, 7). 


Thus, srr means the secret between the @bd and the rabb; and by 
sirr as-strr is meant that secret which is not known even to the abd 
but is known to God alone Who knows all the secret and hidden 
things. 

The Sufis, who have maintained that sirr is a specific thing or 
substance, believe that sérr is a higher faculty than the heart and the 
spirit, but some hold that it is superior to the heart but inferior to the 
spirit. 

The Shaykh al-Islam, Shaykh Shihab ad-Din Suhrawardi is of the 
opinion that sirr is not something different from the ‘heart’ or the 
‘spirit’. It has no separate or individual existence of its own. Ac- 
cording to him, those who regard serr as of a higher rank than the 
spirit do so because they have found that the spirit when released 
from the bondage of the Nafs, or the ‘imperious self’ and the passions 
of the heart, acquires a new attribute which it did not possess before, 
and thus, they thought that it was altogether a separate entity, quite 
different from the spirit. They failed to note that it was the same 
entity, spirit, which having acquired a new attribute looked like a 
separate entity. Similarly, those who regard srr as inferior to the 
spirit and superior to the heart did not understand that when the 
heart attains perfection and is fully emancipated from the slavery of 
the nafs, and is free from the dominance of passions and the satanic 
affectations of the heart, it acquires a marvellous quality, and that is 
why they thought that it is a separate latifa or ‘faculty’, distinct from 
the heart and the spirit and that its place was above the heart and 
below the spirit. 

Some Sufis think that the sérr signifies a subtle conception which is 
hidden in the depths of the spirit. It can neither be grasped by reason 
nor expressed in language. As the tongue is the interpreter of the 
heart, so also reason is the interpreter of the spirit. The import of the 
things of the unseen, which are revealed to the spirit, and which the 
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spirit would like to disclose to the heart, are interpreted through the 
medium of reason. However, there are many subtle points intuited 
directly by the spirit which it cannot state to the heart through 
reason. In the same way, the heart also has its own intuitions which it 
cannot express in language. Now the import of the things which are 
intuited by the spirit, but which cannot be interpreted by reason, 
and the heart is not aware of them are called asrar-t-ruh or the 
‘secrets of the spirit’. And the import or the meaning, which remain 
hidden in the heart and words fail to translate them, are called asrar- 
t-qalb or ‘secrets of the heart’. That is why the votaries of reason, e.g. 
the philosophers of the rationalist school remain oblivious to the 
intuition grasped by the spirits of the Prophets and refuse to believe 
its existence. In truth, the intuition of the spirit cannot be com- 
prehended by reason or intellect. No doubt reason occupies the 
highest rank in the order of creation. Spirit ranks higher than reason, 
but then spirit belongs to the @lam-t-amr or the ‘world of command’, 
and not to the @lam-i-khalq or the ‘world of creation’. Reason 
subsists through the spirit, spirit does not subsist through reason. 
Reason compared to spirit is like the rays of the sun as compared to 
the sun itself. The rays of the sun, though of great value and use are 
derived from and depend upon the sun for their existence. As the 
forms of sensuous things are revealed by the rays of the sun, so also 
the forms of various things known or conceived are revealed to the 
heart by the light of reason. ' 

One adept has clearly distinguished between the functions of these 
latifas or ‘faculties’. He says, 

the function of the nafs is to serve, the function of the heart is to 

love, the function of the spirit is to seek the proximity of God and 


the function of the szrr is to lose itself in the vision of God, the 
Real. 


Whether we regard sirr as an independent faculty, or consider it as a 
developed form of the spirit, or of the heart, the emptying of the strr 
is an important step in suluk. We will now describe some of the 
methods employed by the Sufis for the emptying of the serv. 

As stated above, the emptying of the srr is achieved by muraqaba 
or ‘contemplation’. It is an act of the mind. We explained above that 
the word Muraqaba is derived from the word raqib which means 
watchman, a guard and a person who awaits. This is the sense in 
which it is used in the Koran: 


So wait and watch, for they too are waiting. (Koran, XLIV, 59) 
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God ever watches over you. (Koran, IV, 1) 


In the technical sense, muraqaba means reasoning, reflection and 
idealization. Shah Wahiallah, in marginal notes on his very valuable 
book, Qaul al-Jamil says: 


The very essence of muragaba is to concentrate the faculty of 
perception on a certain point, e.g. any of the attributes of God, or 
on the condition obtaining after the departure of the soul from 
the body, or on any other mental state or condition. This con- 
centration should be with all the power of mind, thought and 
imagination, so that that which is not perceived or felt may be 
intuited and known clearly. 


A thing perceived or felt is one which is sensed by the five senses. 
Similarly, a thing which is not perceived is one which is out of reach 
of the five senses. For example, death is not perceived until it 
happens. But if we close our eyes and imagine that our soul has left 
our body, our eyes and our mouth have remained open, then, though 
we do not sense death, yet, we in a way may know what death is. This 
is perhaps what Shah Sahib means when he says 


that which is not sensed or felt may be intuited clearly. 


If we understand this point which is strongly emphasised by Shah 
Waliallah, the practice of contemplation of any description becomes 
easy. 

To explain the nature of contemplation fully, Imam Qushayri has 
cited, in his Resala, the case of a negro boy whom Hadrat ‘Abdallah 
ibn ‘Umar once met on a journey, tending a flock of sheep at the foot 
of a hillock. ‘Umar asked the boy if he would like to sell one of the 
lambs in the flock. ‘No’ was the prompt and curt reply. ‘But why?’ 
asked ‘Umar. ‘Why? — because it is not mine’, replied the boy. ‘It is 
my master’s and I am his slave’. ‘What matters?’ said ‘Umar, ‘take 
this money, give that lamb to me and go tell your master that a wolf 
has snatched away the lamb’. The boy stared hard at ‘Umar and 
said, fa ayn Allah?’ (where, then is God?). His meaning was clear. 
He could cheat his master who was on the other side of the hillock, 
but he could not cheat the Great Master who was watching and 
listening to both of them. Ibn ‘Umar appreciated the boy's reply and 
used to repeat this story often to his companions, recalling the boy's 
words ‘fa ayn Allah’ which clearly showed that he felt the presence of 
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God with him. This is the very essence of muragqaba, viz., that God is 
ever watching over us. 

Muraqaba is the consciousness of God who is watching over us 
while we are engaged in our daily routine, God is seeing our outward 
and inward acts and thoughts, that God knows what the soul of man 
whispereth to him, and that He ts closer to him than his jugular vein. 
The Prophet of Islam has, therefore, advised us to worship God as 
though we are seeing Him.’ 

Shah Waliallah regards this Hadith as the very same from which 
the act of muraqaba or contemplation is derived.’ Hence, muraqaba 
is defined thus: 


Muraqaba is to fix firmly in the mind that God ever watches over 
you. 


Muraqaba operates at two levels: external and internal.‘ External 
contemplation means: 


The turning away of the five external senses from the world and 
all its creatures, and disengaging from them both in society, and 
from vain-glorious and meaningless thoughts when alone. ° 


This is explained by the renowned author Al-Hujwiri in the Kashf al- 
Mahjub thus: 


He who eschews lust necessarily sees God by his inward eyes. 
And the poet Sa‘di expresses his experience thus: 


Sa‘di closed his eyes entirely on the world, 
So that he may realize that the entire universe is the idea of the 
Beloved. ° 


By blocking the external senses the internal senses are awakened. 
That is to say, if you stop the five external senses from functioning, 
the internal senses start functioning more efficiently. That is why 
internal contemplation is regarded as the fruit of external con- 
templation. And ‘internal contemplation’ is nothing but the 
‘guarding of the heart’ (mura @t al-qalb). 


It is the preventing the heart from thinking of anything what- 
soever, keeping it free from all vain thoughts, while sitting or 
reclining in public or in private, and disengaging it from 
cogitating on the past or the future. While engaged in con- 
templation if the thought of even prayer or worship comes, it 
should be negated at once, because this will bring contemplation 
from a higher to a lower level.’ 
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It is also possible that to all outward appearances a man may seem 
engaged in mundane matters, and yet his heart may be free from all 
these matters and be wholly absorbed in God. Such a devotee is 
called mashgul farigh, i.e. ‘one who is engaged and yet is free’, as 
against the devotee who though he appears to be engaged in con- 
templation, yet his mind is perturbed by unholy and satanic 
suggestions. The Sufis call such a one farigh mashgul, ‘free and yet 
engaged’. This is how Sa‘di describes the mental condition of a 
devotee who is ‘engaged and yet free’: 


My heart is with Thee but my eyes are elsewhere, 

So that nobody need suspect that I am looking at Thee. 
Thank God, my heart has the pang of Thy love, 

And is free from manifold griefs and sorrows. 


When the heart feels the pangs of the love of God, it is freed from 
other manifold griefs and sorrows of the world and it is wholly 
engrossed in the thoughts of the Real Beloved, and finds peace and 
pleasure in it. One lover of God has depicted this state of tranquillity 
as follows: 


My thought surveyed the entire universe and returned, 
As it did not like any place better than Thy presence. 


In contemplation, concentration is essential; without it con- 
templation is not possible. Mushahada ‘vision’ is not possible without 
contemplation, and concentration is necessary for both of them. 
Some adepts have made a distinction between vision and con- 
templation, but others hold that both are the same. Those who have 
made a distinction think that in contemplation you are aware that 
God watches over you, but in the vision it is you who sees God. 

Now we shall describe some of the different forms of con- 
templation practised in the various Sufi Orders. 


CONTEMPLATION ACCORDING TO THE 
QADIRIYYA ORDER 


1. Contemplation of the Omntpresence of God (Hudur-i-Haqq): 
The seeker silently utters the following words or just meditates over 
their meaning: 


God is present with me, God is watching me, God is with me 
(Allahu Hadiri, Allahu Naziri, Allahu Ma’), 
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and then contemplates the presence of God with him (though God 
transcends all space and direction). This should be so total that he 
loses awareness of everything other than God, including his own self, 
so that it can be said of him: 


Having lost self-consciousness, thou findest it difficult to come 
back, 
Obviously, thou hast got the scent of eternal friendship. 


This contemplation is also styled the ‘contemplation of purity’ or 
muraqaba-i-safa. 


2. God ts with me: The contemplative meditates on this verse: 


He ts with ye wheresoever ye be. 

Now he holds fast to the belief that God is with him while 
standing, sitting, or reclining, when among people or alone, so 
much so that the thought of God being present with him gets 
firmly rooted in his mind, and he may not have to say dejectedly 
and with a sense of failure: 


‘Look at Me, and I am with youl’ saith the Lord; and yet (I am) 
going round the world in search of Him. 


What shall I do, to whom can I say that, 
He is so close to me and yet I am bereft of Him. 


3. The contemplation of: 


Whithersoever ye turn, there is the countenance of Allah (Koran, 
II, 115): 


As God encompasseth all things, He is present in everything. Where- 
soever you turn your face, or whatever thing you may find, the Divine 
Essence, too, is present in it, for nothing can exist without the omni- 
presence or companionship of God Almighty. By this contemplation, 
the Beauty of the Beloved is seen everywhere, and in order to arouse 
the ardour latent in every heart an ecstatic has said: 

Strive today to develop thy vision to see, 

And be astonished at the Beauty of thy Beloved; 


Be not like children who on the eve of the Festival day 
Await the advent of the morrow. 


How truly has it been said: 


What do I do with the eye that does not see the Beloved! 
Of what use is the eye that looks at others! 
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4. The contemplation of: 
knoweth he not that God doth see (Koran, XCVI, 14): 


By the contemplation of this verse of the Koran we are enabled to 
feel perpetually the intimate presence of God within, and we sense 
the presence of God without. So that we may say involuntarily: 


The entire universe reflects the Beauty of my Beloved, 
Wherever the heart opens its eyes, it catches His glimpse! 


5. The contemplation of the Koranic verse: 


We are nearer to him than his jugular vein. (Koran L, 16) 


If we dwell on this contemplation, and its implications we will realise 
that it is only the veil of unawareness or ignorance that separates us 
from God. As a Sufi poet has said: 


The slumber of ignorance has flung thee off the presence of 
God, 
Otherwise none is so close to thee as thy Friend! 


6. The contemplation of: 
Allah ever surroundeth all things. (Koran IV 126) 


The same idea is expressed in yet another verse of the Koran: 


It is He that doth encompass all things. (Koran XLI 57) 


The contemplative finds the Pure Essence of God all around himself 
and feels that he is submerged in it, as a drop of water is in the ocean. 
The Sufis of the Order of the Unity of Being call this contemplation 
the ‘contemplation of the encompassment of Being’ (muraqaba-t- 
Thatat-i-Wujud), and being engulfed in the ocean of Being they cry 
out: 

Where is the other than God? Who is the other? 


Is there any trace of it? 
By God, except God there is none that exists. 


7. The contemplation of: 


He is the First and the Last; He is the Outward and the Inward 
and He is the knower of all things (Koran LVXV 3): 


He refers to Dhat or the ‘Essence’ of God, and all these four terms are 
definitive in character and purpose, because the Arabic article alzf- 
lam is always used to signify definitiveness in concept and intent. By 
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this definition, in all the four aspects of existence, viz., the first, the 
last, the outward, and the inward, God's Being alone is affirmed, 
and the existence of any being other than God is negated. There is no 
fifth aspect where it could be affirmed. 


Thou alone art the First and the Last, where then is the 
question of temporality and eternity? 

Thou alone art the Outward and the Inward, why then talk of 
Being and Not-Being? 

The First that never changeth place, the Last which never 
passeth away, 

The Outward and the Inward both without quality and 
quantity. 


A comment on the above verse is to be found in the prayer of the 
Prophet Muhammad which has been cited by Abu Dawud, Muslim 
and Tirmidhi and Ibn Maja from Abu Hurayra: 


You are the First and there is nothing before You; 
And You are the Last and there is nothing after You; 
You are the Outward and there is nothing above You; 
You are the Inward and there is nothing below You! 


Contemplation of this verse dissolves the individual ‘being’ of the 
devotee, in the same way as salt dissolves in water, and then when the 
separate existence of the salt is sought it is not to be found. It is in this 
sense that Bayazid Bistam1 has said: 


I search for myself and I do not find myself, instead I find God! 


While engaged in contemplation, the seeker, due to spiritual in- 
toxication, may not be conscious of his own limitation, or ‘deter- 
mination’, but the ‘determination’ is not removed. The abd does not 
become the Absolute, the contingent being does not become the 
Eternal One. What is called fana’ or ‘passing away’ signifies the state 
where consciousness of one’s own determination does not remain, but 
when one descends lower, the consciousness of one’s own deter- 
mination returns. It is agreed by all the Sufis or Gnostics that the 
quality of being necessary (i.e. Necessity) and Absoluteness are the 
attributes of God alone, and the @bd does not possess these at- 
tributes. The attributes of the abd are limitation and want, and 
these can never be separated from his dhat or ‘essence’. Essentially, 
the abd is determined and limited and he never becomes absolute or 
necessary! 

The state of fana’ is produced when the seeker loses the 
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consciousness of his own self and of all determined beings and finds 
them merged in the Absolute Reality; and when consciousness 
returns, he knows that necessity and absoluteness are the essential 
attributes of God alone, the Absolutely Real. 

An inferior state of fana’ may also be experienced. It is when the 
seeker finds his own ‘determination’ concealed in the Being of the 
Real, as the light of the stars is concealed by the light of the sun, so 
that the apparent is the real and the hidden is the abd. 

There is yet another state of fana’. This is regarded as inferior even 
to the second type just mentioned. It is when the seeker regards his 
own attributes as the attributes of God; through them he sees, hears 
and talks; he identifies himself with God, and like Hallaj, asserts 
Anal-Haqq or ‘I am God’,® for he loses sight of his own deter- 
mination and gets attributed with the attributes of God, whereas in 
reality he is determined and is not absolute. 

This fact has been clearly presented by Shaykh Muhyi ad-Din 
Muhammad ibn ‘Ali (Ibn1-‘Arab}) in his well known book the Fusus 
al-Hikam, in the chapter called ‘Wisdom of Adam’ or Fass-i-Adam. 
He says that in the state of fana’ ft-Allah or ‘effacement in God’, 
really speaking abdzyat does not cease to exist; what really happens is 
that the abd loses the consciousness of his determination and of his 
attributes. But in actual fact the abd does not become the rabb (the 
Lord) and the veil of determination is never lifted, though it is not 
felt (to be there when one is) in the state of fana’. Ibn ‘Arabi says: 


The abd will remain abd whatever progress he might make, 
The Lord will remain the Lord however low he may descend. 


Shabistari, the author of Gulshan-t-Raz says: 


Say not that contingent outsteps its limits, 

Contingent becomes not necessary, nor necessary contingent, 
He who is transcendent in spiritual mysteries, 

Says not this, for it would be an inversion of verities. 


In the state of fana’ what passes in the being of the seeker cannot be 
expressed in words. It may only be said: 


It is rapture in rapture, abolishment in abolishment and ef- 
facement in effacement. 


This means that the dhat or ‘essence’ of the abd and his qualities and 
attributes are abolished and effaced, and nothing remains of him. 
He is not aware of his acts or deeds, of the things he knows or does 
not know, and is not conscious of the essence or attributes of other 
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contingent beings, nor is he conscious of his own self. Rather, in this 
state of fana’, if the seeker remains aware of his effacement, it will be 
a negation of the state of fana’ itself. Thus the Koranic truth is 
realised that: 


All that is on earth perishes, but abides (for ever) the Face of thy 
Lord. (Koran LV, 27) 


8. The contemplation of 


All that is on the face of the earth will perish, but will abide (for 
ever) the Face of thy Lord. (Koran LV, 27) 


This contemplation is useful for severing all wordly connections, 
complete abstraction, spiritual intoxication and all absorbing 
thought, total effacement or annihilation. This is how it is done: the 
seeker thinks that he is dead, has turned into a heap of dust which is 
scattered by the wind. He imagines also that the sky is cleft asunder, 
the stars scattered, and the sun with its dazzling light is extinguished, 
the form and composition of all things destroyed and God alone 
remains. This contemplation is helpful in producing the state of 
fana’ or total effacement in God. 


9and 10. Contemplation (separately) of the following Koranic verses 
is useful in bringing about the state of spiritual intoxication and 
annihilation: 


1) The death from which ye flee will truly overtake you (Koran, 
LXII, 8) 


2) Wherever ye are death will find you out, even if ye are in 
towers built up strong and high. (Koran, IV, 78) 


11. The contemplation for the ‘unveiling the spirits’ or muraqaba-t- 
Kashf-i-Arwah 

Contemplation has been used by the Sufis sometimes for purposes 
other than the ‘emptying of the szrr’. The Sufis of the Qadiriyya 
Order, for example, have used contemplation successfully for 
communion with souls of dead persons.’ This is how it may be done: 
the seeker takes a bath, dresses himself in clean clothes, applies 
perfumes, goes into a secluded place, and sits on a prayer mat. He 
then strikes the word Subbuhun on his right side, and the word 
Quddusun on the left, then facing the sky he says: ‘Rabbul-Malazkat’ 
and finally strikes the word wa ar-Ruh on his heart. He then begins 
meditating and concentrates on the soul of the dead person he desires 
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to contact. Some of the Qadiriyya Sufis have claimed that they have 
tried this method and found that it works. 


12. Contemplation for overcoming the hardships of life:'° (all the 
above named conditions should be observed here too). After per- 
forming as many rak as of the midnight prayer (tahagjud) as possible, 
the seeker should sit erect, and strike the name of God Ya Hayy, on 
his right side and Ya Wahhab, on the left side. This should be done a 
thousand times and then the devotee should meditate. 


13. Contemplation for composure and peace of mind and for 
warding off the tribulations of life: observing the conditions men- 
tioned above, the seeker should strike Allah on his heart, and then 
closes his eyes and says La, drawing the sound from the navel up to 
the right shoulder. He then should say slaha drawing out the sound 
from the brain; and lastly he strikes :lla Allah on the heart with 
force. Then Al-Hayy is said on the right side and Al-Qayyum on the 
left one. 

This contemplation brings about a change in the mind of the 
seeker and influences the surrounding circumstances; and thus helps 
to establish harmony and peace within and without. 


THE CHISHTIYYA ORDER 


The following contemplations are prescribed in the Chishtiyya Order 
of the Sufis: 


1. The contemplation of the proper Name—Allah: the seeker retires 
into a secluded place and contemplates that the word Allah is written 
on his heart in golden letters and that he is reading it with zest and 
fervour, and that he is in the presence of Allah. He should be 
engrossed enough in these thoughts as to lose awareness of his own 
individual being. 

At the beginning of this contemplation, the heart is filled with the 
resplendent light of the golden letters of Allah; then gradually the 
alif (of Allah) disappears from sight and only a ring of light remains. 
This ring gradually assumes the form of a big circle, and in this circle 
many unseen worlds will be seen. The seeker should not pay attention 
to them and be lost in this spiritual exhibition. All this will result in 
complete absorption and the state of fana’ or total effacement will 
follow. The seeker attains the rank of persons who have attained 
total annihilation in God (fana’.ft-Aliah). 
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2. The contemplation of 
God ts present, God-ts seeing and God is with me. 


The seeker should think that God is always with him and that 
separation from God is impossible. 

This is how this contemplation is to be done: the seeker closes his 
eyes and rivetting his attention on his heart, thinks that God is with 
him and is seeing him. He should be so engrossed in this thought that 
everything that is not God is naughted and he is no longer conscious 
of his own self. And even if for a moment he is not so absorbed in this 
thought, it will not be contemplation, but will be tantamount to a 
slumber of forgetfulness. In this way he will attain the all pervading 
consciousness of God. 


3. The contemplation called Naszra: 

The seeker should keep his eyes open and fix them on the tip of his 
nose. This is done to the extent that the black pupils of the eyes 
totally disappear, and the whiteness of the eyes alone remains. While 
doing this, the seeker meditates on the thought that God is present 
and is seeing him. By this contemplation the affectations of the heart 
are removed and peace or ataraia is experienced. 

This contemplation is called magam-i-Naséra. While doing this 
the seeker may sit with his legs folded under him as at prayers, or in 
the usual posture of sitting square with legs outstretched sideways. 


4. The contemplation called Mahmuda: 

The seeker keeps his eyes open and fixes their gaze on the middle 
of the eye-brows and meditates in the same manner as described 
above. This contemplation is called maqam-t-Mahmuda. 


5. The contemplation on 


I do not exist, exists He alone: 
Khwaja Muhammad Gisu Daraz says: 


Be quiet and meditate, ‘I do not exist, God alone exists’. 


The idea is apparent in the following verse: 


Friends! By God, I am not, exist not I, 
I am the real life, and the real secret, | am not a body. 


I am a ray of uncontaminated light that has penetrated a clod 
of earth, 
But how can the blind catch its glimpse? 
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I am the source of all light, 
Neither am I the lamp, the wick, nor the oil. 


By meditating in this way according to the principle stated in the 
Koran that 


when Truth arrives, falsehood perishes (Koran XVII, 81), 


then the note ‘I am Thou’ may emerge from the depths of one’s soul 
and union with God is attained! 


7. The contemplation of Mit'raj al-Arifin (or the Ascension of the 
Adepts): 

Here you should sense that all the contingent beings are like 
mirrors and their attainments, physical and spiritual, seen therein, 
are but the reflections of God's Names and Attributes, or rather one 
should imagine the entire universe as a mirror, and see in it God with 
all His Names and Attributes, so that one may be included among 
these who have witnessed God (ahl--mushahada). 

Proceeding further, when one visualizes the universe, one should 
sense that one’s ‘ego’ encompasses the entire universe and everything 
is contained in it. That is to say, the ego is a mirror of it. In the first 
case one was not, and now one witnesses Him in one’s own ego (self). 

One should go a step further. Imagining that all contingent beings 
as such are non-existent one does not consider them; one would 
rather consider them as mere forms of the manifestation of the Real 
Being, Haqq, subsisting in and sustained by Haqq alone. They are 
mere forms of the beauty and perfection of Reality and one is wit- 
nessing them in it. 

A further step still would be to relegate one’s own being and 
consider Haqq as the only Real Being —the One who alone observes 
and witnesses. ‘He is the observer and He is the observed’. In the 
following couplet Jami has expressed this state in a somewhat dif- 
ferent strain: 

Thou wert before my eyes, yet I did not see Thee, 
Thou wert apparent in my heart, yet I missed Thee! 


I scoured the entire world in search of Thee, 
Not knowing that the entire world was Thee alone! 


8. Contemplation (muragqaba), Observation (Mushahada), Inspec- 
tion (Mu ayana). 


(1) One should sit with one’s legs folded under, as at prayer, and 
in communion with one’s Shaykh, one should meditate on ‘Alzm, 
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Sami, Bastr (Knower, Hearer, Seer). When sufficient practice has 
been made in this meditation, then, 

(2) one should sit in the same posture, and turn one’s eyes towards 
the heart, then closing them, one should look into the heart with the 
inward eyes and think that one is witnessing God. One should con- 
template like this until one becomes proficient in this meditation, 
then, 

(3) one should sit in the same posture, and turn one’s eyes towards 
the sky, keeping them open. One should then imagine that one’s 
spirit has left the body, and passing through the skies, is witnessing 
God face to face. 

If a seeker attains perfection in this practice, he will observe a 
green cord whose one end is in the seventh heaven and the other is in 
his own heart. This is regarded as a high stage of spiritual elevation 
and has always been an arcane secret with the adepts. 

The first practice is called contemplation, the second observation 
and the third inspection. Khwaja Nasir ad-Din has related the con- 
templation described above from Pir Khwaja Nizam ad-Din. 


9. The contemplation of the Korantc verse 


Knoweth he not that God doth see (Koran XCVI, 14) 


By this contemplation, the seeker comes to believe firmly that God is 
aware of all his acts, both overt and mental, and that God alone is his 
Inward and Outward Reality. As a consequence of this belief the 
seeker voluntarily avoids committing all acts prohibited by the 
sharia (Islamic law). 


10. The contemplation of the Koranic verse 


Hast thou not turned thy vision to thy Lord (Koran XXV, 45) 


After contemplating over this verse an ecstatic has expressed his 
mental state in the following couplet: 


It is Thou I am looking for, O Beloved! 

Wherever I might cast my glance, the quest is for Theel 

My eyes are intended to look for Thee, 

Pray reveal Thyself to me, whoever I might seel 

A thousand windows are open for Thy view, 

Whichever window I might select to look through, my object is 
Thou! 

It is death if I miss Thy sight, 

Far better that I gaze at Thee than die! 
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11. The Sufis of the Chishtiyya Order contemplate on the following 
verses of the Koran for emptying of the serr and for attaining to 
perpetual presence with God: 


(1) 


Whithersoever ye turn there is Allah's Countenance. (Koran 
II, 115) 


(2) Weare nearer to him than his jugular vein. (Koran L, 16) 
(3) But We are nearer to him than ye and yet ye see not. (Koran 
LVI, 85) 
(4) He is with you wheresoever ye be. (Koran LVII, 4) 
(5) As also in your own selves: will ye not then see? (Koran LI, 
21) 
NOTES 
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Misbah al-Hayat (translation into Persian of ‘Awarif al-Ma arif) Mahmud ibn 
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1291 A.H. p. 40. 

Mirsad ul-'Ibad, quoted from Shamail al-Atiqtya, p. 275. 

ibid. 

ibid. 276. 
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Views on Hallaj's assertion vary tremendously. Rumi resolves the question 
through a divine revelation, saying, ‘Pharaoh saw only himself and lost Me, and 
Husain saw only Me and lost himself". 


Communion with the souls of the dead is a deviation from real Sufism, and is not 
to be practised generally. The only and main thrust of Sufi teachings is love of 
God, and living in the perpetual presence of God. 


This is not a basic or real or ultimate aim of Sufism either; vid, note 9 above. 


CHAPTER VII 


Emptying of the Sirr: Contemplation 
in the Naqshbandiyya Order 


The Nagqshbandiyya Sufis have their own way of doing con- 
templation. They suspend the breathing under the navel for a time 
and then, making full use of the perceptive faculties, they con- 
centrate their attention on the simple, abstract and comprehensive 
meaning of the word Allah, and then retain it in their thought for as 
long as possible, guard it and dwell on-it. They practise this so much 
that they develop a special faculty for fixing with ease full attention 
on the presence of God every moment of their lives and for all the 
time. In their terminology they call it dawam-i-Hudur (the Perpetual 
Presence of God). 

But the process is difficult, and there are only a few persons who 
can abstract the meaning of Allah from the word Allah, and who can 
concentrate on the import or the abstract meaning of Allah without 
paying attention to the letters or the sound of the word. In other 
words, the number of people who can fix their mental gaze on the 
named Reality, instead of the name itself, without being perturbed 
by stray thoughts and other affectations of the heart, is small. 

The Nagqshbandi Sufis advise those who are not able to do so to 
pray to God and contemplate in the following manner: 


O My Lord! Thou art my ultima thule, I approach Thee cutting 
myself asunder from al] that is other than Thee. ' 


Some eminent Sufis advise such a person to think of the Void, or of 
pure light so that he may gradually develop the capacity to think on 
the import of the word Allah, divesting it of its outward form and 
sound. 
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CONTEMPLATIONS OF THE SUFIS OF THE 
NAQSHBANDIYYA-MUJADDIDIYA ORDER: 


The first contemplation of this Order is called Muragaba-t- 
Ahadtyyat or the ‘contemplation of the Abstract Unity’. It is done as 
follows: 

Sitting as at prayers, with face towards Mecca, the seeker closes his 
eyes and lips, cleaves his tongue to the palate, turns his attention 
towards his heart and keeping before his mind the meaning of the 
following words, meditates on them. ‘Divine Grace is flowing over my 
heart from the Being Who is Single without any Similar, Separate 
without any like, Incomparable without any compeer, to Whom all 
qualities and perfections are attributed, Who is free from all defects 
and blemishes.’ 

Thus, thought is riveted fully on the heart and the heart is turned 
towards God. In this way, the seeker is engrossed in the thought of 
God, unhampered by any affectations of the heart. This con- 
templation is done without dhikr and without imagining the 
similitudinary form of the Pér or Shaykh. 

At first this contemplation is difficult for the beginner, but if he 
tries in earnest and perseveres in the attempt, the difficulties are 
removed soon from the path and he becomes so absorbed in the 
thought of God that he forgets his own self totally, saying: 


Away with thee, O blind intellect, as tonight in His thought 
A wonderfully nice privacy I have, wherein I myself am a stranger! 


In the ‘contemplation of the Abstract Unity’ the heart turns towards 
the sky, for the reason that the latifas of the ‘world of Command’ 
have their origin in a place above the ‘Arsh or the ‘Divine Throne’. 
Hence, when the heart turns towards its source it naturally faces 
upwards, as Rumt has said: 


Whoever is separated from his source, 
Would seek and work for (the days of) Union with it. 


The place of the Jatifas pertaining to the ‘world of Command’ is 
really above the ‘Arsh. But the Almighty God has placed them in the 
body of man also. They have a close connection with it, and the body 
and the mind are also endowed with these faculties. But due to the 
impurities of the physical body, and the unchasteness of the nafs or 
the ‘carnal self’ they get contaminated and forget their origin. When 
the light of dhtkr and the attention (tawajjuh) bestowed by the 
Shaykh (or Ptr) purifies them again, they return to their source, and 
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Divine attraction draws them back speedily to their original source 
and union is attained. This happens only when the selfhood is 
completely annihilated, and as a result, eternity is attained. This is 
called ‘Uruj or ‘ascent’. 

According to Shaykh Ahmad Sirhindi, the origin of the heart is in 
the Illumination of Divine Actions (tajallz-t-fa lz), the origin of the 
spirit (ruh) is the Divine Positive Attributes (sifat-1-thubutrya), that 
of the srr is the Divine Essential Potentialities (shuyurat-t-dhatiya), 
that of the khaft is the Divine Negative Attributes (séfat-1-salbzya) 
and that of the Akhfa is the all embracing Divine Potentiality (shan- 
t-jama_’). It is in view of these sources that the contemplation of these 
five latéfas or faculties is arranged in the following pages. 


The First Contemplation on the heart 
The way of this contemplation is done is as follows: 

The seeker imagines that his heart is placed just opposite to the 
heart of the Prophet Muhammad (may the blessings of God be upon 
him) and considering the souls of the Shaykhs of the Order as the 
glasses of the spectacles through which he sees, prays to God with 
faith and humility thus: 


O God! Let the grace of the Illumination of Divine Actions which 
flowed from the holy heart of Muhammad over the heart of Adam 
(may the blessings of God be on their holy spirits) flow over my 
heart also. 


Then he should wait for the Divine Grace with composure of mind 
and sense that this grace is descending on his heart profusely. The 
seeker will soon begin to feel that his heart is lost in the Illumination 
of the Divine Actions, and it becomes plain to him that the human 
agency is naught, that he has no power or will of his own and that all 
things are done by the power of God who moves them and brings 
them to rest. 

The condition of the heart so enlightened by the Illumination of 
Divine Actions is termed Wilayat-i-Adam or ‘Saintship of Adam’. 
The seeker who attains this saintship is said to be ‘under the foot of 
Adam’. The lights which flow over the heart are yellow in colour. 


The Second Contemplation on the spirit 

The seeker imagines that his spirit is placed just opposite to the spirit 
of the Prophet Muhammad (upon whom be God's blessings), and he 
says with great humility and faith: 
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O God! let the grace of the Divine Positive Attributes which flowed 
from the spirit of Muhammad over the spirits of Abraham and 
Noah (peace and blessings of God upon their holy spirits) flow 
over my heart also. 


When the seeker by constant practise of this Contemplation attains 
Union with Reality, he feels that his attributes and the attributes of 
all contingent beings have vanished and the Attributes of God alone 
exist. This state is called fana’-t-séfat or the ‘effacement of attributes’. 
The seeker is said to be ‘under the foot of Abraham’. The colour of 
this latzfa is red. 


The Third Contemplation on the Sirr 
The seeker imagines his own latifa of sirr to be opposite the sirr of 
Muhammad (may the peace and blessings of God be upon him) and 
prays with humility and faith: 
O God! let the grace of the Potentialities of the Divine Essence 
which flowed from the strr of Muhammad over the strr of Moses 
(may the peace and blessings of God be on their holy spirits) flow 
over my si7r also. 


After achieving the effacement of the szrr, the seeker finds his own 
essence (dhat), and the essence of all things that exist effaced in the 
Essence of God, and he sees God and God alone everywhere. This is 
the effacement in the Essence of God (fana’-fi'l-Dhat). The seeker 
who attains to it attains to the rank of a person who experiences the 
Unity of Being. The seeker who attains to Reality through this latifa 
is regarded as ‘under the foot of Moses’. The colour of this latifa is 
white. 


The Fourth Contemplation on the Khaft 

The seeker should sense his own latifa of khafz opposite to that of 
Muhammad (may the peace and blessings of God be upon him) and 
pray with faith and humility thus: 


O God! let the grace of the Divine Negative Attributes which 
flowed from the latifa khaft of Muhammad over the khaft of Jesus 
(may the peace and blessings of God be upon them) flow over my 
khaft also. 


When the khaft is effaced in God, the abstraction, detachment or 
isolation (tajrid and tafrid) or transcendence of God becomes plain 
to the seeker. This is called fana’ al-fana’ or ‘effacement of ef- 
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facement’. The seeker who attains it experiences Wahdat al-Shuhud 
or the ‘Unity of Vision’. The colour of this latifa is black. 


The Fifth Contemplation on the Akhfa 

The seeker should imagine that his lat?fa Akhfa is opposite to the 
Akhfa of Muhammad (may the peace and blessings of God be on 
him) and say with all humility and faith: 


O God! let the grace of the all pervading Comprehensive Divine 
Potentiality which flowed from the Akhfa of Muhammad flow 
over my Akhfa also. 


The seeker who attains to Reality through this latifa realizes what is 
called Baga ba‘d al-fana’ or ‘Abiding after annihilation’. He is sup- 
posed to be under the ‘feet of Muhammad’ (peace be upon him). The 
colour of this latifa is green. 


Thus, the five stages of the Naqshbandi contemplation are ‘efface- 
ment in Divine Action’, ‘effacement in Divine Attributes’, ‘efface- 
ment in Divine Essence’, ‘effacement of Effacement’ and lastly 
‘Abiding after effacement’. Along with the Contemplation of the 
Abstract Unity, the above mentioned five contemplations are done in 
the above stated serial order. The dhzkr of the proper name Allah, 
and the dhekr of negation and affirmation, La ilaha illa Allah, are 
also done, so that the datifas gain clarity, expanse and strength. 

The latifas gain clarity by constant recollection and they expand 
and shine by contemplation. When they are clarified they acquire 
brightness and attain purity (¢aharat). True worship is possible only 
after such purity is attained, and by such worship alone is the seeker 
able to concentrate on the Absolute Reality, to the complete ex- 
clusion of all else, i.e. the phenomenal world, or all that is not God. 

By contemplation of the Ahadsyyat or Abstract Unity the seeker is 
able to traverse the ‘Sphere of possibility’ or daira-t-:mkan, the lower 
half of which is connected with the ‘world of Creation’ and is under 
the ‘Arsh, and the upper half is connected with the ‘world of 
Command’ and is above the ‘Arsh. The Koran says: 


His verily is all Creation and Commandment, Blessed is Allah, the 
Lord of the Worlds. (Koran VII, 54) 


As stated above, in the sphere of possibility the heart is the first to be 
attracted upwards, then mystical states are experienced, and by 
every such experience the seeker is removed further from the plane of 
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self-consciousness which is effaced. Gradually these experiences 
succeed one another in quick succession, and very soon they are 
experienced in an unbroken succession continuously. In the ter- 
minology of Sufism, these mystical experiences are called wujud- 
‘adam or ‘Being and Not-being’. 

This stage may be termed fana’, though it is not total effacement. 
In this sphere, the seeker ‘voyages in the Universe’ Sayr-i-afag?; he 
observes outside of his self, objects, lights and other attractive and 
desirable forms.’ But he does not pay the least attention to them. On 
the other hand, he negates them, one and all, for the real Beloved is 
colourless and formless: 


No colour can be identified with my Beloved, 
Beware, Oh my heart! fall not a prey to any particular colour. 


Plurality requires many colours, whereas Unity demands colour- 
lessness. It indicates concentration (jam ‘); on the other hand colour 
creates difference (farq), and indicates diversity. When the heart 
feels itself in the presence of God, and no affectation of the mind 
disturbs its composure with God continually for an hour and a half, 
it indicates that the ‘sphere of possibility’ has been completed; in 
other words, it means that the heart of the seeker has now tran- 
scended the world of plurality. 


The Contemplation of the Compresence or Co-existence of God: 
Muraqaba-t-Ma tyat: 
When the ‘sphere of possibility’ is transcended, the ‘sphere of minor 
saintship’ (Daira-t-wilayat-t-sughra) begins. It is the saintship of the 
saints of God. At this stage, the seeker cruises in the ‘Umbra’ of the 
Illuminations of the Names and Attributes of God; and performs the 
Contemplation of the compresence of God. 

Bearing in mind the meaning of ‘He is with you wheresoever ye be’, 
the seeker turns towards his heart and meditates thus: 


Grace is flowing over my heart from the Eternal Essence that is 
with us, and with all our latifas, and with each and every hair of 
our body, and with each and every particle of the world and that 
encompasseth all things. 


The seeker contemplates in this way for ten to thirty minutes daily 
and bears this in mind, whether he is sitting or reclining, standing or 
walking, until the sense is firmly rooted in his mind and he begins to 
feel the compresence of God at all times, and his faith in God attains 
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perfection, as is revealed in the Hadith, ‘Perfect faith is attained 
when you begin to feel that God is with you wheresoever you be’. 

During this period, the seeker is engaged in the dhtkr of the proper 
Name Allah, and the dhtkr of La tlaha illa Allah, bearing in mind 
the compresence of God. While doing this his attention should be 
directed towards his heart and the attention of the heart should be 
riveted on God. 

In the stage of ‘minor saintship’, the ‘Unity of Being’ is revealed. 
The seeker feels a strong yearning for God, his separate self is 
naughted and eddy of self ceases; the heart is wounded by the shaft of 
Divine Love; and thus bruised, the selfhood surrenders and dies and 
now God becomes all in all for him. He proclaims: 


God is all; there is naught beside Him (La maujyud tlla Allah). 


This stage is called fana’-?-Qalb or the ‘effacement of the heart’. 
Mawlana Jalalad-Din Rumt has expressed this state thus: 


What is to know of the Unity of God? 

It is to extinguish oneself in the presence of the One. 
Shouldst thou desire to be as bright as day, 

Burn out thy separate existence like the candle of night, 
Since separate existence brings in violent inebriation. 
Reason forsakes the mind, shame, the heart; 

He who loses his separate existence, 

The result of what he does is always full of bliss. 


In this state of the ‘effacement of the heart’ the seeker does not exist, 
God is all. 


God stayed back, the rest passed away! 
By God, nothing exists save God! 


It is at this stage that the seeker ‘voyages in his own self’ (Sayr-t- 
Anfusz). This has been alluded to in the Koran thus: 


As also in your own selves, will ye not then see? (Koran LI, 21) 


As in the state of ‘the voyage in the universe’ (Sayr-t-Afaqi) the seeker 
observes various objects, lights and desirable forms external to his 
own self, in the ‘voyage within the self’ (Sayr-t-Anfust) the seeker 
observes them in his own self. This is how the Sufis interprete the 
following verse of the Koran: 


Soon will we show them our Signs in the Universe (afaq) and in 
their own selves (anfus) until it becomes manifest to them that it is 
the Truth (al-Haqq) (Koran XLI, 53) 
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The compresence of God with all objects is definitely established by 
the Koran. But the Mutakalliimun ‘Dialecticians’ consider it as com- 
presence in knowledge, and the Sufis regard it as compresence of the 
Very Essence of God. The contemplative seeker need not, at this 
stage, enquire into the quidality of the nature of this compresence. 
He may just contemplate that God is with us, with His presence that 
is categorically asserted by the Koran, and which is quite in accord- 
ance with His nature about which He Himself has said: ‘There is 
nothing like unto Him’. This may be illustrated by a simple example. 
In a dust-storm the dust is carried by the wind, and the wind is with 
every particle of dust, though it is not seen by the naked eyes. So also, 
the soul that is with every particle of the body, sustains the body and 
is not seen. As Rumt has said: 


The Soul is not hidden from the body nor the body from the soul, 
And yet, to see the soul is not possible for anybody. 


If the wind and the soul, due to their fine and subtle nature are not 
perceptible, how is it possible then to perceive the compresence of the 
Essence that is Single without any similar, separate without any like, 
that does not resemble any entity and no entity resembles it? But this 
much is certain, that the Eternal Essence is with us and maintains us 
all. This idea is expressed by Ra'uf Ahmad Raf‘at, an eminent Sufi of 
the Naqshbandiyya Order: 


Raf‘at, we believe that God is with us, 

To help comprehension, here is an instance, 

Look at a dust storm, what maintains it is wind, 

Similarly, the soul maintains the body and God maintains the 
soul. 


The Contemplation of Aqrabiya (or Closeness of God) 
After the ‘minor saintship’ is attained the seeker steps into the sphere 
of ‘major saintship’ (welayat-i-kubra). 

‘Major saintship’ is really the saintship of the Prophets (may the 
peace of God be on their souls). As the seeker is not a prophet, he 
enters this sphere as a follower of a particular prophet, in his 
company and as his henchman. This sphere consists of three circles 
and an arc. In the first circle, which is the circle of Names, At- 
tributes and Potentialities of God, the seeker contemplates over the 
intimate closeness of God with him and with every object. 

Bearing in mind the sense of the verse ‘We are nearer to him than 
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his jugular vein’ (Koran L, 16), the seeker sits in the posture of prayer 
and meditates: 


Grace is flowing over my nafs and the other five latzfas from a 
Being nearer to me than my jugular vein. 


During this period, the repetition of La ilaha illa Allah verbally as 
well as mentally, using the method described elsewhere in this work, 
is helpful. The seeker feels the intimate and watchful presence of 
God, grace flows over his heart in abundance, the love of God is 
aroused, ascension and descension take place, in fact these mystical 
experiences become the order of the day. But these experiences are 
calm and unintoxicating compared with those felt during the period, 
when the seeker was engaged in the contemplation of the /at#fa of the 
heart. In this first circle, the Tawhid-t-shuhudi or ‘Unity of Vision’ is 
revealed to the seeker and he apprehends directly the reflections of 
the Essence of God in the forms of contingent beings. In this stage, 
the seeker considers the world as a mirror in which he observes the 
beauty of his Eternal Beloved. But everybody knows that in this mir- 
ror the reflection of the Beloved alone can be seen. Maghribt sings: 


When the reflection of the Friend's face appeared in the mirror 
He could not help gazing at His own reflection. 


This idea is expressed by Maulana Ra'uf Ahmad Raf‘at in the 
following quatrain: 


Raf‘at! why does thy heart mourn in His love? 
Fix the gaze at Him! Why dost thou feel forsaken? 
The entire universe is a mirror of His projection, ’ 
Whatever thou seest is but His own reflection! 


Mirza Mazhar Janjanan exclaims: 


What a free and strange spectacle does the mirror present, 
The Beloved is engrossed in seeing His reflection and the 
reflection is astonished at Him! 


Khwaja Mir Dard says: 


Make us Thy mirror so that we may face Thee! 
And reflect all Thy moods and phases! 


The Contemplation of Love: Muraqaba-i-Mahabba 
In the second ‘circle’ is the contemplation of love is done. Bearing in 
mind the sense of the verse: 
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the seeker says with faith and humility: 


Grace is flowing over my nafs from a Being Who loves me and I 
love Him and Who is the Object of the second circle of the major 
saintship and is the source of the first circle. 


In this second circle, mystical states grow stronger and spiritual 
relation reaches the point where the seeker finds his individual ex- 
istence naughted and effaced and realizes in himself the truth of the 
aphorism that 


Unity of God is attained when relations with all else are dropped. 


Khwaja ‘Ubaid-allah Ahrar has observed: ‘it is easy to say, “I am 
God” but difficult to surrender selfhood.’ When the seeker steps into 
the ‘Second Circle’, he finds that his selfhood has become a distant 
and remote thing, and in union with Jalalad-Din Rumi, he cries out: 


Mansur insisted on the gallows: ‘I am God’ 
I am looking for the gallows where I can shout ‘God is Absolute’. 


As the Koran says: 


Say, Truth has (now) arrived and Falsehood perished: for 
Falsehood is (by its nature) bound to perish. (Koran XVII, 81) 


And Jalalad-Din Rumi advises: 


‘Be not thyself!’ That is the height of thy perfection, 
‘Lose thy identity in Him!’ That is Union (with God)! 


The contemplation of the ‘Third Circle’ is done in the same way as 
that of the contemplation of the ‘Second Circle’, the only difference 
being that in the third circle, the seeker thinks of the objective of the 
third circle which is the origin of the second circle. 

When the seeker steps into the third circle, the effacement of the 
self is greater and all the vices of the self are changed into virtues. 
The vicious nafs is made ‘tranquil, or restful self, well-pleased with 
itself and well-pleasing to God.’ That is why a gnostic has said: 

Thy salvation lies only in rising above thyself, otherwise, 

The performance in a day of prayers of a century will not avail. 


After the contemplation of the ‘third circle’, the contemplation of 
the ‘arc’ is done in the same way: the seeker says with faith: 
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Grace is flowing from the Being that is the Objective of the arc, 
the arc being the origin of the third circle and of the major saint- 
ship. 


When the seeker reaches the arc of the circle of major saintship, he 
attains the perfection of the total effacement of the self, and there- 
after he never applies the words / or we to himself and enters into 
Islam in its most vivid, acute, intense and living stage —the real Islam 
or Islam-t-haqiqi. He surrenders completely and thus attains to the 
dignity of Islam. * 

His mental vision is widened to such a degree that he feels that it 
takes into its stride the earth and the sky, in fact the entire creation! 
Sarmad has described this state in the following words: 


The priests say that the Prophet ascended the skies, 
Sarmad says the skies were lost in the Prophet's mind. 


Khwaja Nagir ad-Din, Chiragh-i-Delhi, identifying love with God 
says: 

In Nasir ad-Din’s breast there is room for none except love 

How strange! to see an ocean contained in a bubble. 


Another mystic has expressed a similar idea as follows: 


The entire universe cannot bear a reflection of Thy beauty, 
I am surprised to find Thee contained in the sanctuary of my 
breast. 


It is at this stage of the major saintship that the transformation of the 
nafs, from being the appetitive, sensual self takes place, and it is 
embellished with laudable and angelic attributes, after being 
cleansed of blameable and animal qualities. This is called the ‘puri- 
fication of the self’. Thus it appears that the final purification of the 
self, according to the Mujaddidiyya Order, is possible only at the 
stage of ‘major saintship’. Complete self-effacement is attained at 
this stage only. 

The self is transformed into nafs-i-lawwama or the ‘accusatory self’ 
and then finally becomes nafs-?-mutma'‘tnna or the ‘tranquil self’. 
The mystical state of accepting God’s doings with patience, thank- 
fulness and without demur becomes usual for him. The seeker takes 
every hardship he is faced with as a latent blessing. He bears what- 
ever comes his way calmly and patiently. Meekly he treads the path 
of God’s Will. He requires no external proof to accept the burden of 
duties imposed by the sharia. Their truth becomes self evident to 
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him both from reason and intuition. He is relieved from the storm 
and stress of emotions. He believes with the fullest conviction in the 
promises of God made to the righteous. His selfhood is totally effaced 
and God becomes everything for him. He realizes completely that 
Existence and the concomitants of Existence (attributes and actions) 
belong to God alone, and it becomes evident to him that it is 
difficult, in fact impossible, to apply the words mine, yours, I or we 
to himself or to others. In his own essence he finds nothing but ‘want’ 
and ‘poverty’ (faqr), and therefore he holds only himself to blame. 
This is Islam in its essence, its most living form. 

The suluk or the ‘spiritual journey’ of the early Sufis of the 
Naqshbandiyya Order leads the seeker up to the stage of ‘major 
saintship’ only. Further stages were revealed to Shaykh Ahmad 
Sirhindi by the special grace of God, the Beneficent. Accordingly, 
the Mujaddid has said: 


Do not be shocked if thou seest 
A king visiting an old woman! 


What he means is that the Grace of God is ever flowing, it never 
ceases, and there is no limit to the perfections of God. Whatever is 
proper at a given stage is revealed to His elects by the Infinite Grace 
of God. It does not follow that the eminent Sufis of the 
Naqshbandiyya Order whose suluk was limited to the stage of ‘major 
saintship’ were imperfect in any way. The difference between the 
gnosis of the earlier Sufis and that of the Mujaddid appears to be that 
of brevity and detail. For some Sufis it is made possible to attain to 
Reality and reach the Absolute after a brief voyage, while others are 
made to cruise through the landmarks of the suluk in greater detail 
and are then only allowed to pay homage and do obeisance at the 
threshold of the Absolute. In other words, some are given detailed 
knowledge of all the stages of su/uk, while others are awarded the 
same knowledge in a compendious but perfect form. And once the 
Reality is attained the Elects exclaim: 


When we have attained Thee we have attained all, and do not 
need anything else. 


An ecstatic has exclaimed: 


Thou makest me mad in Thy love and then grant me both the 
worlds, 
Of what use are they to a mad man! 


Thus, when the Adepts reach the ultimate union, they have at their 
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disposal the treasure house of the knowledge of God. They may now 
make use of it, or may not feel the need of it. 
Suluk consists of the following ten stages: * 
(1) Repentance (or conversion) Tauba; i.e., turning to God 
(tnaba) 
(2) Abstinence (zuhd) 
(3) Austerity (réyada) 
(4) Piety (war‘a) 
(5) Contentment (qana a) 
(6) Trust in God (tawakkul) 
(7) Patience (sabr) 
(8) Thankfulness or Praise (shukr) 
(9) Satisfaction or Acquiescence (rida, taslzm) 
(10) Love (mahabba) 
The adepts who have passed through these stages are perfect in 
suluk. Unless these stages are fully covered, perfect saintship is not 
conferred. There should be no doubt in the sainthood of those who 
have fully attained these stages. 


Contemplation of the name; ‘The Outward’, Al-Zahtr: 

All the stages of the minor and major ‘saintship are related to God's 
‘Outwardness’ (zahirzya). These are the manifestations of His Name, 
viz., the Outward. After traversing them, the contemplation of the 
name, the Outward, is done as follows: The seeker contemplates: 


Grace is flowing over my nafs and the other five latifas from a 
Being who is the Reality of the Name the ‘Outward’. 


This contemplation strengthens and widens the internal spiritual 
state. 


Contemplation of the Name: ‘The Inward’, Al-Batin: (The Superior 
Saintship or the Saintship of the Angels) 
After the voyages of the major saintship comes the travel of the 
Name, the ‘Inward’. It is styled the ‘Superior Saintship’ or (wilayat-t- 
‘Ulya), or the ‘Saintship of the Angels’, (wilayat-i-Malatka). Here, 
the purification and perfection of the three elements (air, water and 
fire) is done, leaving that of the element earth for a later stage. The 
contemplation of the Name ‘The Inward’ is done in the following 
way: 

Grace is flowing over the three elements from a Being Who is the 


Reality behind the name, ‘The Inward’, and Who is the object of 
the Superior Saintship. 
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At this stage, reciting the article of the Creed La itlaha illa Allah 
orally, and the performing of supererogatory prayers are useful for 
spiritual ascension. Now the seeker's acts are motivated not only by 
what is permissible in law (rukhsat-t-shari‘a), but they also aim at 
performing what is approved, though not prescribed (azima). 
Performing what is permissible is human, but doing the ‘said ap- 
proved things’ means one is raised to the rank of the angels; and the 
more one becomes like them, the more do one’s spiritual powers (or 
energy) increase. At this stage, ascension and descension of the three 
elements (air, water, fire) take place and the ‘inward’ (batzn) of the 
seeker experiences a wonderful expansion; he becomes more like the 
beings of the ‘elevated assembly’ and according to his aptitude he 
begins to see them, converse with them and perceive their angelic 
secrets which are ordinarily hidden. At the stage of the minor and 
major saintship, Illumination of Divine Attributes (tajallz-1-séfatz) is 
experienced, and in the stage of superior saintship, the Illumination 
of the Being or Dhat of Allah is sometimes seen; then the lover loses 
all consciousness: 


A flicker of Thy Beauty reduced Mount Sinai to dust! 
How can Thy poor lover remain as he was? 


Grace overwhelms the seeker in surges after surges of mountainous 
waves of a mighty ocean, his selfhood is annihilated, but, in spite of 
this, he retains full consciousness. This means that as far as the 
seeker's selfhood is concerned, it is fully effaced and annihilated, but 
he attains union with God, and hence remains conscious. This stage 
is well expressed in the following verse: 


Where are those yearnings? Whither are those wails? 
Both have vanished into thin air! 

The torrents of Divine Grace, 

Which keep pouring endlessly, 

Have washed away all yearnings and wails, 

Nothing remains but a sense of purity, 

Drowned in the sea of bewilderment, 

I feel I know nothing! 


When, by the Grace of God and the attention of his spiritual guide, 
the seeker completes the voyages of the suduk of this stage, he is pro- 
vided with wings for higher spiritual flights. One of them helps him 
to journey in the region of the Divine Name, the Outward, which is 
the farthest end of the Major Saintship; and the other enables him to 
travel in the region of the Divine Name, the Inward. After passing 
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through the regions of the Divine Names and Attributes, the seeker 
approaches the plane of Divine Essence or Dhat, which is the ultima 
thule of his suluk or the spiritual journey. The voyage in the plane of 
Pure Essence is styled the ‘Plane of the Perfections of Prophet-hood’ 
(Daira-t kamalat-i-Nubuwwa). This will show the dizzy height and 
the lofty excellence, the dignity and elevation of the rank of prophet- 
hood. Travel in this sphere is possible even for one who is not a 
prophet. But this is a mere shadow or semblance (dimniz) and not 
the real thing. That is why it has been said that one who is not a 
prophet may never reach even the lowest rank of a prophet, however 
perfect he may be. Such is the difference between prophethood and 
sainthood (wélayat). 


Contemplation of the Perfecttons of Prophethood (Muraqaba-t- 
Kamalat-t-Nubuwwa) 

Thus, only in the ‘plane of the perfections of Prophethood’ is the 
Illumination of the Divine Essence experienced. That is to say that 
the Illumination of the Divine Essence, without the curtain of Names 
and Attributes, is experienced! At this stage, the contemplation is 
done in this way: 


Grace is flowing over the element earth from the Pure Essence 
which is the objective to be gained at the Plane of the Perfections 
of Prophethood. 


By pure Essence is meant the Essence which transcends all names and 
attributes, determinations and modes. The attainment of the vision 
of the Pure Essence, even for a fraction of a second, is a great boon, 
and is far superior to all the stages and states of sainthood. At this 
stage, one senses the Presence of God devoid of all directions, an all- 
encompassing Presence! The restlessness of the quest disappears, and 
a calm, perfect certainty and faith pervade the entire being of the 
devotee. 

The gnosis attained at this stage is just the absence of all know- 
ledge; the seeker, drowned in a sea of bewilderment, feels that he 
knows nothing; all his mental states become indistinguishable, 
colourless, devoid of all quality and indeterminate. The Pure Essence 
is above all comprehension. The Koran says: 


No vision can grasp Him; but His grasp is over all vision. (Koran 
VI, 103) 


Hence, the result of the attempt to know Him is stupefaction: 
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However great our heavenly knowledge be, 

It cannot penetrate Thy sanctuary! 

Saints blessed with vision and with light divine, 
Reach no conception adequate to Thee (Jami) 


The climax of perception is the inability to perceive. ‘Admission of 
the inability to perceive is itself a sort of perception.’ 

At this stage discursive knowledge becomes self-evident. The 
knowledge at this stage is the knowledge of the laws, or, the shart‘as 
of the prophets. The inward spiritual state is expanded and elevated 
to such an extent that as compared to it all the states of sainthood 
sink into insignificance. 

In spite of the absence of all experiences and the feeling of hope- 
lessness and despair, owing to the realization of one's own insigni- 
ficance, face to face union (meeting?) with God is attained at this 
stage. The union that was attained before reaching this stage appears 
illusory, imaginary and shadowy, without any substance and just like 
a mirage. All the commandments of the sharta, things of the unseen, 
viz., the existence of God, His Attributes, and the things reported by 
the Prophet, viz., the happenings of the Day of Resurrection, 
heaven, hell etc. become self-evident, like things directly observed. 
Not the slightest doubt of His existence is felt, and there remains no 
need for any argument to prove His existence. God's existence 
becomes as clear as the daylight; and the existence of things looks like 
the reflections on the face of a mirror. The said reflections, or forms 
that appear in a mirror, exist in thought or imagination alone, but 
the mirror has an external existence of its own. Still, the reflections 
are sensed first, and then the mirror. But at this stage, the mirror is 
sensed first and the reflections later. That means that the existence of 
God becomes self-evident, and the existence of things appear as an 
abstraction merely. 

This is the dizzy heights where the Prophets stand. The followers of 
the Prophets attain to it as being their heirs and disciples. Here, 
Unity of Existence and Vision (tawhid-i-wujudi wa shuhudi), which 
are experienced in the stage of the sainthood, are left behind. Pure 
and Absolute Unity dawns on the devotee. This grace is bestowed 
directly and without intermediacy on the element earth, others get 
their share through intermediaries as disciples. This will indicate the 
high rank and dignity of the earth. In this world, it holds a low rank, 
but in the order of Precedence before God, the Almighty, it is given a 
proportionately high rank. No other element can always witness the 
Illumination of the Divine Essence. It has been said: 
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The scion of the earth has risen to celestial heights 
Leaving time and space behind! 


That is why humility, meekness, gentleness and softness of heart are 
regarded as of high moral value. How well is this put by a Sufi poet: 


How can a stone blossom in the spring? 
Be dust, so that variegated flowers may sprout. 


In this connection the advice of an adept is valuable: 


Turn thyself into dust beneath His holy feet, 

Shake off the crust of egotism! 

He who sacrifices himself at His bidding, 

Spiritualizes his entire physical existence! 

Every particle of dust lying in His path shines resplendently like 
the sun, 

Every bubble carries within a mighty ocean, 

Be a particle facing the rays of the Sun of His Being. 

Or a drop in the ocean of His Existence! 


In the third circle, which is the circle of major saintship, the sense of 
presence is lost and is not perceived, just as the sense of the presence 
of his own self, which, though ever present, is not perceived. The 
voyage of the latifas is now completed and they are joined to their 
source; due to this union the sense of the Presence does not remain. 
This is because presence is felt, and observation may be made when 
there is some distance. But when union is attained and distance does 
not remain, how is it possible to feel the presence or make ob- 
servation? As a result, belief in the Unseen is attained. But there is a 
vast difference between this belief in the Unseen and the belief of the 
common man. Because the belief of the seeker is attained after his 
having felt the presence and after direct observation of it, and is the 
result of the Union of the Jatifas and their source. All this the 
common man does not have. The Mujaddid has given the following 
example to illustrate this. 

Suppose a man has put his hands behind his back. He knows for 
certain that those are his hands. This is an illustration of the belief of 
the common man in the Unseen. When he brings his hands before 
him and observes them with his own eyes, he provides an illustration 
of the belief of a person who has made spiritual progress, and oc- 
cupies the middle stage in suluk, i.e. of a person who regards direct 
observation as the highest stage of suluk. But there is a higher still 
stage which is far more certain than this, and may be illustrated thus: 
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the hands which were placed before his eyes are brought closer and 
closer to the eyes and are eventually placed upon them, so that 
though the eyes cannot now see them directly, still, the degree of 
certainty of their presence is much increased and belief in the un- 
seen, in a sense, is gained. Such is the belief of the elect few—the 
Mugqarrabun — those nearest to God. 


The Contemplation of the Perfection of the Apostles (Muraqaba-t- 
Kamalat-i-Risala) 
In the circle of the Perfections of the Apostles, contemplation is done 
in this way: 

Grace is flowing from the Pure Essence, which is the objective of 


the perfections of the Apostles, on my ‘unitary state’ (haz at-1- 
wahdani) 


The ‘unitary state’ or hai ‘at-t-wahdani comes to the devotee when the 
ten latifas of the devotee assume a particular form through the 
cleansing of the heart, and the illumination of the spirit, and the 
‘abiding after passing away’ of the khaf? and the akhfa, and after the 
purification of the self and the purity of the four elements. This may 
be illustrated by an example: if a person desires to prepare a drug by 
mixing various medicines possessing different properties, he will first 
choose the ingredients, cleanse them and then mix them in proper 
proportions with sugar or honey as their base. In this way, the drug 
will be prepared and it will have a property different from the indi- 
vidual properties of the various ingredients out of which it is made. 
In the same way, the ten latéfas of the devotee assume a different 
complexion and enable him to soar to higher spiritual planes. At this 
stage, the whole body experiences the mystical states of ascension, 
descension and absorption through which the lat#fas pass. 

Here, everything depends entirely on the Grace of God, nothing 
depends on any act or deed of the devotee. 


All bounties are in the hand of God; He granteth them to whom 
He pleaseth. (Koran III, 73) 


And to whomsoever He grants them, he is blessed with the robes of 
divine knowledge and pure ignorance: 


Such ignorance is superior to so-called knowledge, 
It is a wisdom that leads to the gnosis of God, 
Nay, it is not gnosis but a wine 

That inebriates a blank mind. 
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If this stage of development were to be compared to gnosis, 


one can only speak of burnt clay against the sky! 


It will be remembered that in the stage of minor saintship, the 
devotee came in contact with ‘umbra’ (az/al). In the stage of major 
saintship one comes in contact with ‘Penumbra’, or the real Light, 
and now, one has to leave behind even this and deal with the Unseen 
of the Unseen (ghayb al-ghayb). All these are the various stages of 
faith based on direct observation (zman-?-shuhudz). But this faith 
may be compared to the full moon that rises in the sky of saintship 
and the real faith (man-z-haqiq?) is like the Sun which shines on the 
sky of prophethood. 

At this stage, a feeling of uneasiness and restlessness may be ex- 
perienced, and instead of satisfaction on attaining union, frus- 
tration is felt. It is said about the Prophet of Islam that, 


He was always sad and pensive. 


This is the effect of the Illumination of the Divine Essence. At this 
stage, the reading of the Holy Koran and turning the heart towards 
God while performing obligatory and supererogatory prayers with 
humility and faith are very useful. After this stage, the con- 
templation of the Perfections of the ulul-‘azm (the Apostles of in- 
flexible purpose) is done. 


Contemplation of the Perfections of the ulul-‘Azm 
This contemplation is done in the following way: 


Grace is flowing from the Pure Essence, the objective of the Per- 
fections of the ulul-‘dzm over my unitary state. 


This is the stage of the ‘Apostles of inflexible purpose’ (anbia-t-ulul- 
azm). It may be granted to whom God pleases from among the heirs 
and followers of these apostles and as a sheer act of bounty. 

In the aforementioned three stages viz., the Perfections of the 
Prophets, the Apostles and the Apostles of inflexible purpose, every- 
thing depends on the sheer Grace of God. He alone reveals the ar- 
cane secrets of these stages to whom He likes. As the Koran says: 


All bounties are in the hands of God. He granteth them to whom 
He pleaseth. And God careth for all and He knoweth all things. 
(Koran III, 73) 


As a lover of God has said: 
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The Beloved falls into your lap of His own sweet will, 
It is not your strength, your entreaties or your money that brings 
Him. 


In all these three Circles or Spheres, divine grace is so subtle that it is 
not possible for the mind to comprehend it. Here, the climax of per- 
ception is the inability to perceive. As Jalal ad-Dm Rumt has said: 


The utmost reaches possible for reason’s quest is certainly not 
God. 


Ignorance, purity of thought, serenity and composure of mind, 
acceptance of what the Prophet has brought, perfection of the in- 
ward connection (nzsbat-1-batin), a state devoid of all quality and 
colour, hopelessness and despair to know the Essence of God — this is 
what the devotee experiences at this stage. That is why it is regarded 
by the seekers as beyond all states and stages. It transcends all 
mystical states, whether it be the state of ztt#had (unity), or of 
identity, which the upholders of the Unity of Being suppose exists 
between the Necessary and the contingent, or the state of zellzya 
(umbration) which the exponents of the Unity of Vision (wahdat-s- 
shuhud) maintain exists between the Creator and the creatures. It 
now becomes clear that ‘The abd is ‘abd and the Lord is the Lord’, 
and ‘how can mere dust be compared to Heavens?’ 

The stage of the Perfections of the Apostles is more subtle and 
colourless compared to the other stages. It is due to this colourless- 
ness that the seeker who has attained this high stage cannot perceive 
it and imagines himself devoid of any mystic relation (nisbat). That is 
why the Mujaddid once said: 


After reaching this stage, it is possible that those who are nearest 
to God may seek distance from God, and those who have attained 
Union with God may desire separation. This is due to the fact that 
they cannot stand unabashed Union with God. 


The fruit of this stage is the strengthening of faith and the chastening 
and bracing up of correct beliefs. It may be noted that all the great 
Sufis of the Naqshbandiyya-Mujaddidiyya Order believe that to 
attain this high stage the Grace of God is necessary, and they believe 
also that when God bestows this grace on anybody, it is through some 
‘Perfect Man’.° It is he who lifts the veil from the face of the Beloved. 
That is why it has been said of a perfect spiritual guide that: 


He is the medium through whom you have a glimpse of the 
Beloved, 
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He is the bridge between the seeker and the Sought. 


Another adept has confessed: 


It was he who showed His handsome face, 
Without veil to a striken man like myself! 


It means that the way is opened through the medium of the spiritual 
guide only, and it is through him alone that this grace is bestowed. 
That is why it has been said: 


Thy benevolence even for a moment is more valuable 
Than a thousand years spent in prayer! 


The advice given by adepts is: 


First choose a guide and then start the journey. 


Contemplation of the Reality of the Ka‘ba (Muraqaba-t-Haqiqat-t- 
Ka‘ba) 

After completing the circle of the Perfections of the ulul azm, the 
seeker enters, with the Grace of God, into the Circle of the Reality of 
the Ka‘ba. Here his voyage is visionary, rather than actually physical. 
Contemplation is done in this way: 


Grace is flowing from the Pure Essence, before whom all creatures 
prostrate and Who is the Objective behind the Reality of the 
Ka‘ba, over my unitary state. 


By the ‘Reality of the Ka‘ba’ is meant the manifestation of the 
Majesty and Glory of God, the Almighty. It is this Glory and Majesty 
before whom all contingent beings prostrate. According to the 
Hadith God has said: ‘Glory is my garment’. 


Pride and Prowess become Him 
Whose domain is Eternal and Who is Self-sufficient unto Himself. 


To face the sanctum of His Glory and Majesty, and to affirm the 
human self is impossible, in fact it is sheer folly to think of it even in 
this august presence. Here even the Attributes, which are closely 
related to the Essence, cannot be conceived. Hence, how would it be 
possible to think of the existence of any other object? The House of 
the Ka‘ba in Mecca, before which we apparently prostrate, is only a 
manifestation of the Reality behind the Ka‘ba and that is identical 
with the Essence of Allah. Everybody knows that a form or an ap- 
pearance has a close relation to the reality whose form or appearance 
it is. It is thus clear that the object before whom one’s genuflexion 
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and prostration in prayers are done is not the material House of the 
Ka‘ba, but the Reality behind it. In spite of being free from all 
quality and quantity, and thus inexpressible and incomparable, this 
Reality is yet somehow mystically manifested to the world of 
phenomena. As an ecstatic has said: 


The reflection of the light of Reality in the phenomenal, 
Is but a mystery of love, an arcane secret! 


The point is also expressed thus: 
The phenomenal is a bridge to the Real. 


The phenomenal is but a means which the Eternal makes use of to 
attract the slaves of the world of quality and quantity towards Itself. 
The physical House of the Ka‘ba, then, is a link between the seeker 
and the Sought, because of its relation to the Reality. But according 
to Sufi interpretation so is the ‘Perfect Man’ (al-insan al-Kamil, i.e. 
the evolved or conscious being)’ a link between the seeker and the 
Sought. 

The secrets of this stage cannot be disclosed. Words can not ex- 
press them. They transcend thoughts, imagination and perception. 
If an analogy must be given, it may be said that they are like the 
beautiful eyes of the beloved which inebriate her lover and make him 
lose his sanity. As a lover has said: 


Her beautiful eyes have so bewildered me that 
After forsaking everything I had to quit my own selfl 


Perhaps that is the reason why the Ka‘ba is dressed in black. An 
ecstatic has said: 


Although thou hast appeared in black, 
Still, ye art the one who giveth light to the moon? 


When the devotee realizes this truth and is identified with it, that is 
to say, when after annihilation of the self, he abides in Reality, he 
finds the entire universe prostrating before him. In reality the 
prostration is before the Illumination of the Divine Essence alone. 


Contemplation of the Reality of the Koran (Muraqaba-t-Haqiqat-i- 
Quran) 

After the Circle of the Reality of the Ka‘ba, the Circle of the Reality 
of the Koran is revealed. The method of contemplation is as follows: 


Grace is flowing from the Pure Essence, the Source of In- 
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comparable Pervasiveness and the Objective behind Reality of the 
Koran, over my unitary state. 


When an adept attains this stage, he receives the blessings, and per- 
ceives the light of the Eternal Speech of God and learns its arcane 
secret. He finds that every word of the Koran is expressive, significant 
and pregnant with meaning. And when he recites the Koran, his 
tongue assumes the role of the tree from which Moses heard the 
voice: ‘Verily I am thy Lord’ (Koran XX, 12), and God speaks 
through the tongue of the devotee. The Prophet has said that God 
says: ‘I become his (the @bd's) tongue through which he speaks’. The 
entire body of such a devotee becomes like the tongue, and he feels a 
burden within him, as if ‘Soon shall We send down to thee a weighty 
message’ (Koran LXXIII, 5) has been cast on his heart. 
In this connection, the Mujaddid has said: 


God has spoken to me in a way that no ear has heard, and no eye 
has seen. 


Another prominent shaykh of this Order, Hadrat Ghulam ‘Ali Shah 
has said: 


Twice I have heard the Speech of God, but there was neither 
sound in it nor did it contain any word. 


Hadrat Khwaja Ma‘sum says: 


God speaks to His elect in a way that is always different from the 
way He speaks to any other. 


At this stage, the meaning of the Abbreviated Letters of the Koran 
(found at the beginning of some suras such as Alsf-lam, Ta-ha, Ya- 
stn) is revealed, but this cannot be expressed in words. 


The Contemplation of the Reality of Prayers (Muraqaba-i-Hagqiqat - 
i-Salat) 
In this Circle, contemplation is done in the following way: 


Grace is flowing over my unitary state from the Perfection of the 
Incomparable Pervasiveness of the Pure Essence which is the 
Objective sought by the Reality of Prayers. 


It is impossible to describe in words the dignity, elevation and all- 
pervasiveness of this stage. The Reality of the Ka‘ba and the Reality 
of the Koran are only its contributories. The adept who is blessed 
with this Reality, while performing his prayer (salat), goes qut of this 
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ephemeral world, and steps into the Everlasting Home, and in accor- 
dance with the injunction of the Prophet, “Worship God as if thou 
seest Him’ enjoys the Presence of his Lord. He sees Him with his 
inward eyes, there being no veil hiding the one from the other. The 
Incomparable Pervasiveness is seen in Its sweetness, splendour and 
glory. This condition is regarded as quasi-vision; for the actual 
beatific vision of God, according to the teachings of this Order, is to 
be enjoyed by the righteous in the Hereafter only. A sample of it is 
meted out in prayers. 

When the adept begins his prayers, he washes his hands off of both 
the worlds, turns his back on them, and reciting Allahu Akbar (God 
is great) with zest, comes in the Presence of the Mighty Sovereign of 
the Universe, and realizing His glory, majesty and grandeur, and his 
own humbleness on the other hand, he sacrifices himself on the altar 
of His Love. 

While actually reciting the prayers, the devotee reminds himself of 
God's greatness and begins to address Him; his tongue becomes like 
the tree of Moses through which God spoke. When he bends on his 
knees in the Presence of God to express his deep reverence, humility 
and faith, he attains a high degree of nearness to God and with praise 
on his lips he stands up. Again, in order to express his extreme 
humility and meekness, servility and humbleness, he falls down, as it 
were, on His feet, and catches hold of them, and in this condition 
experiences ineffable bliss. It appears that the essence of prayers is 
the sajda or ‘prostration’. The Prophet has said ‘One who prostrates 
in prayers prostrates at the feet of God’ and becomes closer to God, as 
the Koran says: ‘Bow down in adoration and bring thyself closer to 
God’ (Koran XCVI, 19). 

The feeling has been expressed by a lover of God thus: 


Placing the head at Thy feet, what a delight! 
Saying the secrets of my heart to Thee, what a delight! 


The nearness attained in prostration suggests that the unattainable 
has been attained. Then the devotee raises his head and saying 
Allahu Akbar sits before his Lord. This means that he confesses that 
God is so great that he cannot worship Him as He ought to be wor- 
shipped, and he cannot attain His nearness as it ought to be attained. 
While sitting, he beseeches God to pardon his being at fault, as it was 
due to the misapprehension that he has attained nearness with Him. 
He says: ‘O my Lord, pardon me and have pity on me.’ 

Then he bows down again in adoration, seeking still closer near- 
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ness, and placing his head at the feet of his real Beloved, he eulogizes 
and praises Him. Then he raises his head, and again sits before his 
Lord and offers his sincerest thanks for the favours showered upon 
him, and particularly for the boon of proximity and nearness (qurb) 
granted to him. With a heart full of blissful gratitude he says to 
himself: 


I feel proud in that Congregation of Love, 
Where a King and a beggar sit face to face. 


The reason why the devotee recites the shahada: 


I witness that there is no object worthy of worship except God, and 
I witness that Muhammad is His ‘abd and Apostle 


in the sitting posture is that the boon of the Proximity of God is not 
granted unless we believe in this witnessing formula, which affirms 
the principle of Tawhid or ‘the Unity of God alone’ and the apostle- 
ship of the Prophet. He sends blessings (durud) on the Prophet 
because it is due to him (for the Sufi) that he has received this 
blessing. 

Prayers have a tremendous power and significance in Sufism. As 
the Prophet has said: 


Prayer is the Ascension (mi'7aj) of the believer (to God). 
And again, the Prophet says: 


In prayer alone the abd comes closest to God. 


He has also said, 
He who says his prayers converses with God. 


Had there been no prayers how could the veil have been lifted from 
the face of the Beloved, and who could have led the lover to his 
Beloved? It has been truly said: 


Prayers alone can persuade the Beloved to unveil Himself, 

Prayers alone lift the veil from His handsome Face! 

There is no peace of mind without prayer, 

It is for Union with God what unto mystica is for a slaughtered 
bird! 


The Prophet used to say that prayer was his greatest delight. When 
directing Bilal to call the adhan (the call to prayer in Islam), he 
would say: 


Delight us, O Bilal! 
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It is difficult to describe the state of mind of the adept engaged in 
prayers. How truly has Sa‘di said: 


The horizon of our vision is limited, while Thy beauty is limitless! 
Thy adorers moan over their own limitations! 


Prayer is the link which connects the abd with the Lord, and fills his 
mind with lights thereof. The subtle relation of the worshipper with 
the Worshipped, its secret and its high rank and dignity is seen and 
felt in prayers, and that is the reason why the Prophet called himself 
‘His ‘abd’ (‘abduhu) or ‘His bondsman’. Some have even said that it is 
easier to become God than to become the add. This abdtya is at- 
tained in prayers! Prayer is the special present to man sent from the 
other world by God through His Holy and Beloved Apostle in 
remembrance of his mt'‘raj (the Ascension of the Prophet mentioned 
in the Koran). In gratitude the heart cries out: 


O God! I feel like offering myself as a sacrifice at the altar of Thy 
benevolence, 
My life cannot repay Thy munificence! 


Thinking of the perfect prayer of the Perfect Man, Rumt has thus 
admonished the careless soul: 


One rak @ of his is better than a thousand rak as 
Of thine, O, thou useless chap! 


Hadrat Shah Abu Sa‘id says that while saying prayers if one observes 
all the prescribed modes and rules, the reality of Prayer is felt in full. 
For example, it is one of the rules that while standing in prayers, the 
gaze of the person praying should be fixed on the point where his 
forehead is going to be placed in prostration; in genuflexion (ruku), 
on his feet; while prostrating, and while sitting on the knees, it 
should be fixed at the tip of his nose. Some persons close their eyes 
while standing in prayer. This is done for the composure of the mind 
and for concentration on God. It is true that by so doing the latifas 
become active in the remembrance of God and peace of mind is felt. 
But it is not necessary for attaining to the higher state. Closing the 
eyes is an innovation (bid at), but it is considered permissible for the 
sake of sensing the Presence of God. 

Another rule is to listen to the recitation of the Koran. This helps 
in arousing the mystical state of saintship. The hearing of the Koran 
being recited correctly brings about the manifestation of the relation 
with higher realities. 
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After the Circle of the Reality of the Prayers comes the Circle of 
the Pure Worshipability and this is the source of all other circles. 


The Contemplation of the ‘Pure Worshipability’ or Muraqaba-t- 
Ma ‘budtyat-1-Sirfah 
Here contemplation is done in the following way: 


Grace is flowing over my unitary state from the Pure Essence, the 
one and the only Object of Worship. 


Here begins the stage of Absolute Necessity, or the stage of tafrzd 
(isolation) and tajrid (detachment) of the Holy Essence. After this, 
no further step may be taken. In the mi'raj* or the ‘Ascension’ the 
Prophet Muhammad was asked to stop at this point. But by Divine 
Grace vision is not stopped. Steps may be weak and lame, but vision 
is strong and clear. An ecstatic has expressed his feelings about this 
stage as follows: 


Thou art like a tree tall and high! 
We, the sight seers, lack the stature to reach Thee! 


The secret of the article of Creed, La ilaha illa Allah is revealed at 
this stage. It becomes clear that worship of every kind is due to God 
in the state of abstract unity, or hadrat-t-ahadtyyat-t-mujarrad 
alone, and not even to the Divine Names and Attributes. Obviously, 
therefore, contingent beings are not worthy of worship. Hence, shirk 
or the joining of others in worship with God is totally excluded. The 
votary (abd) is totally separated from the Ma‘bud (Deity). It 
becomes clear that La Ma‘bud illa Allah (there is no object worthy of 
worship save God) is the goal suitable for the adepts, as La Mawjud 
tlla Allah (None exists save God) is for those who occupy the middle 
position in suluk, and La Magqsud illa Aliah (there is no purpose to 
life save God) is for the beginners treading the Path. The adepts take 
delight in supererogatory prayers called nawafil. ° 


NOTES 


1. Vid above, Chapter III, note 80. 


2. See Swami Muktananda, The Play of Consctousness, 58-171 for astral 
projections. 


136 


CONTEMPLATIVE DISCIPLINES IN SUFISM 


Some other mystical traditions teach the universe being an expansion of energy 
or chitts shakt:, 

For the concept of ‘surrender’ or ‘submission’ vid above, Chapter IV, note 4. 
These stages or magamat vary in different Sufi Orders. Rice op. cit. 39-53, for 
example, mentions seven: repentance (tawba), fear of the Lord (wara), 
detachment (zuhd), poverty (fagr), patience (sabr), trust or self-surrender 
(tawakkul), and contentment (rida). 

The place of the ‘realized being’ as the Shaykh (Persian: Pir; in Hinduism: Guru) 
is of tremendous importance in Sufism. He (or she) is the one who guides the 
disciple on his spiritual path. On the concept of the ‘Perfect Man’ on a higher 
level, vid, R. A. Nicholson, Studzes in Islamic Mysticism, 77-161. 

Koran XVII, 1. The Prophet Muhammad is the first link in the spiritual chain of 
Sufism, and his ascension through the heavens into Divine Presence, to which the 
Koran refers, became the prototype of the mystic’s spiritual ascension into the 
intimate Presence of God. 

Maktubat-i-Mujaddid (3 volumes) et passim: Hidayat al-Talibm, Shah Abu 
Sa‘d, printed by the Dar al-Isha‘at (Punjab), 1926; and other well-known works 
on the Mujaddidiyya Order of Sufism. 


CHAPTER VIII 


Illumination of the Spirit: 
Tajltya-1-Ruh 


Friend, matchless Friend! 
None else can soothe my heart! 


In the terminology of the Sufis, the term tajliya-:-Ruh or the 
‘illumination of the Spirit’ implies the filling of the human spirit 
with the effulgence of the Vision of God, and the fervour of His 
love. But before we proceed to elucidate this subject, let us first 
consider the problems of the nature of the Spirit. 

According to the Koran, the human spirit is an amr or ‘com- 
mand of the Lord’. The Koran says: 
They will ask thee concerning the Spirit. Say: The spirit is by 
command of my Lord. . . (Koran XVII, 85) 


It is reported in the hadith that the Prophet was asked whether the 
spirit was created by God or was it an eternal being? He replied that 
the spirit is a created and originated entity. As the word amr also 
signifies ‘action’, it may mean that the spirit is an ‘act of the Lord’, 
that is to say, it is created, and thus contingent. This is how the above 
verse has been interpreted by Sayyid Murtada in his well-known work 
entitled Durar-t-ghurar. 

The verse under consideration may also be interpreted to mean 
that the spirit is mujarrad or an ‘abstract entity’. ‘By my Lord's 
command’ signifies that the spirit belongs to the @lam-t-amr or the 
‘world of command’ and baqa’ or ‘everlastingness’; and not to the 
world of creation and extinction or the @lam-:-khalq wa fana. The 
world of command is also the @lam-t-ghayb or the ‘invisible world’, 
as well as the @lam-i-akhira, or the ‘world of hereafter’. 

The Koran also says: “His verily is all creation and command’ 
(Koran VII, 58). 

This means that both the corporeal and the spiritual worlds belong 
to God. In the thinking of some of the Sufis, the ‘world of command’ 
is created by God, but not from matter and not in time. It was 
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brought into existence hy God directly, by His word of command 
Kun, ‘Be’; while the world of creation is fashioned from something 
already existing and is in time and space. Therefore, the substance of 
‘Say, the spirit is by my Lord’s command’ seems to be that the spirit 
belongs to the world of command, which has come into existence by 
the command of God and is incorporeal and non-temporal. It follows 
that the spirit is an abstract substance. In the terminology of the 
philosophers, an ‘abstract substance’ is defined as an entity that is 
neither the locus of any substance, nor does it inhere in any sub- 
stance, nor is it composed of any such substances. 

A great majority of the Sunni ‘ulama deny the existence of 
abstract entities in this originated world. According to them, God 
alone is abstract and none else besides Him. Most of the Shi‘a ‘ulama 
also hold this same view. In our view, there is no valid argument 
against the existence of abstract entities. But the belief in the eternity 
(qtdam) of any abstract entity is certainly false, both from reason and 
authority. The argument advanced to refute the abstractness of the 
spirit is that abstractness (tajarrud) is a special attribute of God, and 
therefore none else can partake of it. In fact, the special attributes of 
God are ‘self-subsistence’ (wujub-bi-dhat) and ‘absolute eternality’ 
(qidam-t-mutlaq). Now if one believes that the abstract entity is con- 
tingent, temporal and non-eternal, there should be no objection. 

Consequently, there are some Sunni ‘ulama, like Shaykh Abu 
Hamid al-Ghazzali, Dawwani, Raghib of Isfahan, and some Shi'ite 
‘ulama, like Khwaja Nasir ad-Din Tusi, Shaykh Ajal Mufid, Shaykh 
Ibn Babawaihi etc., who have held that the human spirit is a sub- 
stance that is free from all matter, but that it works in a material 
environment, and that is the reason why it is related to a body. But it 
is related to a body to the extent that it manages and controls it. In 
itself, it belongs to the invisible world, or the world of command, and 
not to the visible world, or the world of creation. It is neither sensuous 
nor rational, it is neither in the body nor outside of it, it is neither 
joined to the body, nor separated from it. It has the same relation to 
the body as God has with the cosmos. 

Shaykh al-Ishraq, Shaykh Shihab ad-Din, in his book the Hayakil 
an-Nur, expresses astonishment about 


how this holy entity (i.e. the spirit) has been regarded as a body! 
When it goes in ecstasy, it seems that it will leave the world of 
material bodies and soar towards an infinite world . . . Were you 
merely a body, or as a part of it, your ego would have changed 
every second and there would have been no continuity in the 
perceiving self. 
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What the Shaykh means is that the body and its parts are in constant 
change from their very birth and this process goes on incessantly 
until death, and yet the ego, or the subject, remains identical with 
itself. The Ishragzyya (the Illuminationists) believe that the soul is 
eternal and without a beginning, but this, according to the Fugaha 
(the Muslim jurists), is blasphemy. The Sufis believe that the soul is 
originated or created and contingent. 

According to the Mashsha tyya (the Peripatetic School), when the 
sperma hominis attains the highest reach of its capability, it is en- 
dowed with the soul by the Supreme Being. This may have some 
affinity with what has been said in the Koran: ‘. . . I have breathed 
into him of My spirit’ (Koran XV, 29). 

An attempt has been made to reconcile the points of view of the 
Iiluminationists, the Peripatetics and the Sufis. The Supreme Being 
may be regarded to have the same relation with the individual souls 
or spirits, as for example, the cloud has with the drops of rain. If we 
call the cloud eternal, we will have to call the drops of rain eternal 
also, because the cloud is the quintessence of the drops. And the 
drops may also be regarded as originated (hadith), for they assume 
their form when they are separated from the cloud and not before. 
There is no doubt that the Supreme Being is eternal, and hence the 
souls or the spirits are eternal in one sense, and they are originated 
also in another sense, as they have limited forms and are determined. 

As stated above, the Sufis believe that the spirit is an abstract, non- 
spatial substance and has been originated before creation of the 
body. We have also stated, in one of the previous chapters, that the 
Sufis of the Naqshbandiyya Order regard the latifas as being above 
the ‘Arsh. This does not mean that the spirit resides above the Divine 
Throne. It merely indicates that the spirit is non-spatial. As the ‘Arsh 
is the furthest end of all spatial bodies, and the spirit is non-spatial, it 
was said to be above the ‘Arsh. 

The Sufis call the spirit the ruh, and the ‘self’ the nafs. Kashi 
explains these terms as follows: 


The spirit (ruh), in the terminology of the Sufis, is a human latifa 
and is an abstract entity; in the terminology of the philosophers, it 
is a fine vapour which arises in the heart. That which has the 
potentiality to receive life, sensibility and heat, the Sufis call the 
nafs or ‘self’. The one that occupies the middle stage between the 
spirit and the self and which is conscious of universals and parti- 
culars is called the galb or the heart. Philosophers have made no 
distinction between the heart and the human spirit and have 
called them both the rational self (nafs-%-natiqa). 
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Sayyid Sharif Jurjani has elaborated this point in his book Ta fat 
thus: 


The human spirit is a human latifa which knows and perceives 
and it is borne by the animal soul. It has descended from the 
world of command and reason is incapable of knowing its 
essential nature. This spirit is sometimes abstract and apart, and 
it sometimes enters into a body. ! 


Further, this is how he defines the ‘Great Spirit’ of ar-Ruh al-‘azam: 


The Great Spirit is what is called the human spirit. It is a mani- 
festation of the Essence of God, and an expression of His aspect of 
Care and Providence. That is why nobody can acquire its gnosis. 
It will remain an arcane secret. God alone knows the secret.” 


Qaysari has said: 


The rational self (spirit) is immanent in the body in the same way 
as the Absolute Reality is immanent in all beings. In one sense, it 
is other than the body. 


Imam Ghazzali says that the human body is like a lamp, the human 
heart like the wick, the animal soul like fire, and the human spirit is 
like the light. The only difference is that the light of a lamp depends 
on the fire, but the human spirit does not depend on the animal soul. 
The human spirit is the real thing, and the animal soul depends on 
it. It is like a lamp lit from the lights of the unseen Domain. From 
this example, it may be understood that God has attributed certain 
things with a quality so that when the reflection of opposite things 
falls on them, it assumes a definite shape in them. So also, the animal 
soul is gifted with the attribute that when the lights of the Unseen 
world cast their reflections on it, it becomes luminous and assumes a 
new form. Now this reflection, together with that part of the animal 
soul on which the reflection has fallen, is called the human spirit. 
When this new form is established, the animal soul (which is the term 
for the vapours issuing from the fine humours of the human body) 
becomes a mount for the human spirit. The body is mortal, but as 
the lights of the Unseen are eternal (abadi?), their reflection will 
necessarily also be eternal, hence, the human spirit is without end 
(abadz?). It has a permanent, constant relation with its source. As the 
ray of the sun has a perpetual relation with the sun, and as also after 
the demolition of a house, the reflection of the sun continues, so also, 
after the annihilation of the body or of the animal soul, the human 
soul is not annihilated; it still persists and endures. It has some 
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connection with the external world as it contains an element of the 
animal soul within it. Therefore, after the extinction of the body, the 
human spirit survives in a similitudinary world (which is between the 
world of the spirit and the world of the bodies). 

Sayyid Shah ‘Ali Qalandar has said: 


The spirit comes into the external world with an aptitude to 
acquire knowledge. If it acquires discursive knowledge alone, i.e. 
knowledge proceeding from argument or reason only, and not 
intuitive knowledge, it remains imperfect. But if by austerity and 
self-discipline, it purified itself so much that it acquires the 
knowledge of direct observation of God (%lm-i-shuhudi) it 
becomes perfect . . .’ 


Ghazzali, in his epoch-making work Ihya ‘ulum ad-Din (The 
Revivification of the Religious Sciences), says as follows: 


The word ‘spirit’ has two meanings. According to the first 
meaning, it is a subtle body having its source in the vacuum of the 
bodily heart, from where it pervades the entire body through the 
arteries. Its permeation in the body, and the giving of life to the 
five senses is just like placing a lamp in a house from which light 
spreads into the four corners of the house. So also, the spirit is like 
a lamp, and life is like the light. The moving of the spirit and its 
permeation through the body is just like moving of the lamp in the 
house. This is what the physicians mean by the word 
spirit... and they treat the body. But the physicians of the 
spirit, who wish to lead the spirit to the sanctum sanctorum, do 
not accept this meaning. What they mean by the spirit (and this is 
the second meaning of the word spirit referred to above) is that it 
is a latifa-t-mudrika, or an organ of knowledge. This is what is 
meant by the verse ‘Say, the spirit is by my Lord’s command’. We 
have dealt with this meaning when we elaborated on the second 
connotation of the word qalb. It is a wonderful divine entity whose 
quiddity reason is unable to grasp. 


The second connotation of the heart as given by Ghazzali, is as 
follows: 


The heart is a receptacle of God's grace and is spiritual in sub- 
stance. This spiritual substance is the essence of man. It alone has 
perception, knowledge and gnosis. It is the heart that is ad- 
monished, reprimanded and punished. It has the same relation 
with the pine-shaped piece of flesh as an accident has with the 
body, as an attribute is related to the substance to which it is 
attributed, a spatial object to the space it occupies, or an in- 
strument to the man who uses it. The reason why we do not 
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propose to enquire into its essential nature is two fold: first, this 
is a matter pertaining to inspirational knowledge (%m-z- 
mukashafa) and is an arcane secret, while in this book we are 
dealing with the knowledge of practical affairs. Next it will be 
divulging the secret of the spirit, about which the Prophet of 
Islam remained silent. It is better not to open our lips and remain 
quiet. ‘ 


This makes it clear that for Ghazzali the word ‘spirit’ and the word 
‘heart’ connote the same sense, and that it is not possible to com- 
prehend them by any intellectual effort. The Sufis seem to agree that 
it is not possible to attain the gnosis of the essence of the spirit 
through discursive reason. Reason is unable to perceive abstract 
lights or the anwar-i-mujarrad. They may be perceived by spiritual 
unveiling, or by the Grace of God. And this is possible only when one 
closes the door, not only to the external senses, but also to the in- 
junctions of the internal senses, and frees the heart from all bodily 
entanglements with a determined view to engage it in the ap- 
prehension of abstract spiritual matters. In this way alone, the essence 
of the spirit has been revealed to the Sufis and in this way alone they 
have gained gnosis, which they express in some such words as ‘pure 
light and entire purity’. 

By ‘little knowledge’ in the verse 


Of knowledge it is only a little that is communicated to you 
(Koran, XVII, 85), 


the Sufis understand knowledge that is acquired by discursive reason. 
But the essence of the spirit is not disclosed by such partial reason, 
which is entangled in wordly relations and is involved in thoughts of 
mine and thine. This is why an adept has prayed: 


Help me O God! that I may subjugate my carnal self, 

And intoxicate my reason with the wine of Thy love! 

That I may become void of self to gain Thy awareness, 

That the self may ‘pass away’ and by thus dying live in Theel 


Mawlana Jalalad-Din Rumi has made use of two examples to 
illustrate what he understands to be the essence of the spirit: 


The invisible lights which emanate from the Universal Spirit are 
like an ocean and the individual souls are like waves. If we look at 
the ocean, we find that all the waves are in the ocean and that in 
reality they are all one. But if we look at the waves, we find that 
they are many in number and separate from one another. 

Or, the Universal Spirit, the real source of all the invisible 
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lights, may be conceived as the sun and the individual souls 
inhabiting the bodies of the individuals as the rays of the sun 
which penetrate through the windows in every house. Now, if we 
look at the sun, it is one, and if we look at the rays entering into 
several houses, they are multiple and separate. The gnostic knows 
this truth and fully understands what this unity or diversity im- 
plies. But he who is not a gnostic, and has no knowledge of reality, 
feels puzzled and fails to understand what reality the human spirit 
is. 


Rumi says: 


Difference exists only in the animal souls, 
Human souls have a common source, 

And are fundamentally one! 

Animal souls are like stray bits of inorganic clay.° 


This is what the Sufis of the order of the Unity of Being maintain. 
According to them, God alone has the Absolute Ego and the Ab- 
solute Spirit. In all individuals the same spirit manifests itself ac- 
cording to the aptitude of the individual. The individuals are like 
mirrors wherein God reflects Himself. 

In this way, the spirit may be conceived of as one, from one point 
of view, and many from another point of view. That is why it has 
been said that nobody can know the essence of the spirit, in other 
words, it is unknown and unknowable. This is because the gnosis of 
the Essence of God is impossible. In all individual human souls the 
same Universal Spirit has manifested Itself according to the aptitudes 
of the individual essences. 

The author of the Mutammimat-i-Jamal-’Usul makes a com- 
prehensive statement on the human spirit. He says: 


The human spirit is a knowing, perceiving latifa of man. Its 
mount is the animal soul. It has come down from the world of 
command. Reason is incapable of knowing its nature . . . The 
Great Spirit is the same human spirit, being a manifestation of the 
Essence of God, and an expression of the aspect of His Care and 
Providence. That is why nobody is able to acquire its gnosis. God 
alone has it. It is the First Intelligence (al-‘aqi al-awwal), and the 
Reality of Muhammad (al-Hagiqat al-Muhammadtyya) and the 
Reality of the Names (al-Haqiqat-t-Asma tyya). It is the ‘First of 
all beings’ whom God has created in His own form. It is the ‘Great 
Vice-gerent of God’ (Khaléfa-t-akbar). It is a spiritual substance, 
and in view of its substantiality, it is called self (nafs) and in view 
of its being light, it is called First Intelligence. It has many names 
and manifestations in the macrocosm, such as the First 
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Intelligence, the Pen (al-qalam), the Light (an-Nur), the Universal 
Self (al-Nafs al- -Kullsyya), the Preserved Tablet (al-Lawh al- 
Mahfuz). Similarly, it has many names and manifestations in the 
microcosm. In the terminology of the Sufis they are called srr, 
khafi, akhfa, ruh, qalb, kalima, rau’w, fu'ad, sadr, agqi, nafs.° 


Now let us turn to the question of the ‘illumination of the spirit’ and 
try to understand its meaning and the manner in which it is done. 

The Sufis maintain that the perfection of the spirit consists in 
illuminating it with the attributes of God's Providence (rububtyya) so 
that it may become fit to be the vice-regent of God on earth. There 
seems to be some difference of opinion among the Sufis as how to best 
illuminate the spirit. According to some of them, it is not possible to 
purify the self (nafs) without first illuminating the spirit.. But there 
are others who hold that this can be done by first cleansing the heart. 
However, according to the Kubrawiyya School of Sufism, if a person 
spends his entire life in purifying his self, he will not succeed and will 
not find time to illuminate his spirit. Most of the Sufis agree that the 
best method is that the evil promptings of the self (nafs al-ammara) 
should be first subjugated and brought under control by the 
prohibitions of the Sharia. One should engage oneself in cleansing 
the heart and illuminating the spirit at the same time. 

Now according to the Hadith, which informs us that God has said, 


He who moves a foot towards Me, I advance towards him an 
arm-length’ 
grace in abundance begins to descend. And then, according to the 
promise, 
He who walks towards Me, I come to him running, * 
the self is purified to such an extent in a short time, that even life- 


long austerity and self-remonstrance cannot achieve the same result, 
for 


A Divine pull takes one nearer to God more than the combined 
worship of the jinn and human-kind. 


He who is the patron, friend and helper of the self can only purify the 
self, and that is why the Prophet has taught us to pray thus: 


O God, purify my self and make it righteous. Thou art the best 
who canst purify it. Thou art its patron and its friend. 


In his well-known book Mérsad al-‘Tbad, Shaykh Najm ad-Din Daya 


ILLUMINATION OF THE SPIRIT 145 


(d. 1256) has shown at great length how to illuminate the spirit by 
means of the love of God. In the following pages we give the gist of 
what he has said. 

For the illumination of the spirit, it is necessary that every 
relationship that the spirit has formed, after entering the body, with 
this world through sense of perception and knowledge, should be 
gradually severed, for it is these relations and attachments with this 
world that form a veil and keep the spirit remote from God. 
Anything to which the spirit is attached, and in whose love it is 
imprisoned makes it its bondsman. 

As a result of this, it loses the zest of witnessing God. But as these 
worldly relations are gradually severed, and the chains that bind the 
spirit with the ephemeral objects of the world are cut asunder, so the 
spirit, ‘pure from self as the flame is from smoke’, sets forth upon its 
journey to God, renouncing all but Him, showing attachment to Him 
alone. It occupies itself wholly with the thought of God alone, in the 
spirit of intense humility and restless yearning. In this state it wails: 


A breeze scented with the fragrance of my Friend 

Came and gave a new lease of life to my old and forgotten love; 
O breeze, thou hast the sweet scent of my Friend, 

I beseech thee not to blow towards any stranger. 


Here two mothers nurse the baby spirit. On the one hand, it is fed by 
the breast of the mystic path (Jariqa), with the milk of the renun- 
ciation of the heart's desires and lust and passion. On the other hand, 
Haqiqa (Reality) feeds it with the milk of Divine Light so much so 
that, filled with the spiritual illuminations of the Divine Splendour, 
the spirit is freed from the shackles of relations of the body and 
attributes of flesh and gets back to its primary pure and uncorrupted 
nature. It becomes competent to listen to what God has said ‘Am I 
not thy Lord?’ and to affirm in reply: “Yea, verily’ (Koran, VII, 172). 
When the spirit thus sheds human frailties and emerges thereof, it is 
free also from the bonds of whim and fancy, it then observes what 
happens in the Glamu1-malakut or ‘the world of dominion’ and sees 
in the mirrors of the external and internal worlds the signs of God. 

At this stage love becomes pure and clean. Affinity grows between 
love and spirit, love pervades the spirit and the spirit finds in itself 
nothing but love. As a lover has expressed this condition in his own 
way: 

I pined a lot in the love of a beautiful face, 
Now, I find myself wholly enveloped in love. 
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So far the life of the body depended on the spirit, but from now on 
the life of the spirit depends on love alone. As a lover has said: 


O disciple of love, if thou seest me alive, 

Do not thou believe that life is still left in me. 
Love is keeping me alive and not the spirit, 

I have risked my life to keep my love alive. 


At this stage, love takes the place of the spirit in the body and per- 
forms its functions, while the spirit, moth-like, hovers round the 
shining Face of its Beloved and exclaims in ecstasy: 


Thy beautiful Face is like a flame and the moth is me (ready to 
burn itself in its love) 

My heart has befriended Thee and is in Thy pursuit, the person 
left alone is me! 

Put the chain of Thy tresses which is round Thy neck 

Round my neck, for the mad man in Thy love is me! 


At this stage, abundant Divine favours welcome the spirit and fill its 
being with ecstasy and loving converse with the Beloved begins. The 
spirit is also reprimanded thus: 


If thou desirest to advance in My direction, 
Think not what the world thinks of thee. 
Thou canst win My love, if thou art ready 
To burn thy self into its flame. 


When the intoxicating wine of 


We shall charge thee with a word of weight (Koran, LX XIII, 5) 


goes down the throat in large measures and begins to make itself felt, 
the very being of the spirit is set at naught! This mystic state of ef- 
facement is expressed by an ecstatic in symbolic language thus: 


It was reported yesterday that an old man entered a bar, 

And with tears in his eyes started hobnobbing with his wine 
glass, 

The wine turned into honey and the bar into a place of wor- 
ship, 

O God! what miraculous powers the visitor had! 


The spirit is kept for a while in a place which lies between the heaven 
of Divine Attributes and the hell of worldly existence, and by ad- 
ministering the wine of direct observation of the Beloved, the 
remaining existential attributes are naughted. This is how the Sufis 
interpret the following verse of the Koran: 
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And We remove whatever rancour may be in their hearts (Koran, 
VII, 43). 


And then, as indicated on the verse 


(God) had made His bounties flow to you in exceeding measure 
(both) seen and unseen (Koran, X Xj 20), 


the spirit is loaded with divine favours both without and within, and 
it exclaims involuntarily: 


Oh God, I sacrifice myself in gratitude for Thy boon! 
What a boon! My sacrifice is hardly a recompense. 


But at this stage, if the spirit, pleased with these bounties and 
favours, becomes forgetful of the Bestower thereof and ‘turns on its 
heels’, it is lost. And if it sticks to the path of servitude, and if its eyes 
do not swerve or go wrong, it sees the greater revelations of its Lord. 

This is of course a very perilous stage. Many sincere lovers have 
slipped here. They fell down and were lost for ever. And many true 
travellers on the Path to God, when they were gifted with 
thaumaturgic powers (karamat), they felt proud of their occult and 
mysterious powers,’ turned away from the path of love for God and 
fixed their gaze on the flattery of the ephemeral creatures and this 
fleeting world. Thus, they lost the taste for direct observation of God 
and fell into the deepest depths of degradation. How well a true lover 
has admonished these folk in an indirect way: 


O Thou, the qzbla of all those who enter Thy lane, 
All good souls hanker after Thee! 

He who turns his eyes away from Thee today, 

How will he be able to see Thee tomorrow? 


But those who are eternally ‘blessed’ and about whom it has been said 
in the Koran 


Lo! those unto whom kindness hath gone forth before them from 
Us, they will be far removed from thence (Koran, XXI, 101), 


they keep their eyes on the Bestower of the blessings, not on the 
blessings themselves, and know that thanksgiving means remem- 
bering the Bestower of the blessings. And they, in accordance with 
the proclamation of the Lord: 


If ye give thanks, I will give you more (Koran, XIV, 7), 


they become entitled to receive many more blessings and favours. An 
ecstatic has depicted their mental condition thus: 
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Never shall my heart abandon Thy thought, 
Or think of befriending another. 

If it gives up Thine love whom shall it love? 
And if it leaves Thy lane where will it go? 


At this stage, it is the bounden duty of the spirit to seek One, say 
One, know One, and desire One, to know nothing else other than its 
Beloved. It should divorce and eschew the two worlds, it should not 
look at the lofty positions of this world, nor at the comforts of 
Heaven. It should lay its head on the threshold of its Beloved and say 
in the words of Shaykh Najm ad-Din Kubra: 

As long as we enjoy royal patronage, 

The entire universe is at our beck and call. 

Heaven itself is just a land-mark on the road to our destination, 

As our goal is further away from the universe. 
If a thousand arcane secrets revealed to the prophets are disclosed to 
the spirit, it should pay no attention to them, if it is addressed a 
thousand times, ‘what is it that you would like to have?’ it should only 
say, ‘an abd (bondsman) has no desire, the presence of desire in- 
dicates that he still exists, but this bondsman has negated his self’. 
This part of the path is not traversed soon, If the Beloved pays no 
attention to you for a long time, do not lose patience, do not turn 
your thoughts from Him. Here, even the prophets and saints feel 
bewildered. Human steps alone, unaided by divine grace, cannot 
travel over this path. This is the stage of the Beloved’s naz (coquetry) 
and the lover's nzyaz (constancy). To attain it, the spirit is stripped of 
all relations, becomes humble and humiliated, and fights for the 
prize with its life. 

After this, when the spirit smells the scent of divine favours, like 

Jacob it raises the cry: 


I do indeed scent the presence of Joseph. Nay, think me not a 
dotard. (Koran, XII, 94). 


Or as a lover has exclaimed in his yearning for the Beloved: 


When the Beloved with Joseph-like beauty strolls in the par- 
terre, 

A scent from Zulaikha comes to me. 

Like Jacob my heart wails: 

I can smell the apparel of Joseph. 


Now the spirit feels the yearning for the Beloved and the pang of His 
love so much that he gets tired of his existence, and may wail like 
Mansur al-Hallaj: 
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Kill me, my good friends, surely in my death is my life, 
My life is in my death and my death is in my life. '° 


During this period, when the spirit is not allowed to enter the 
Sanctum and is left pining for its Beloved, and having to bear the 
pang of separation, it is filled with pain and anguish, then patience 
and reason leave it, and it wails: 


All devices to attain my goal I have tried, 
Now the stage of lunacy is reached. 


In this state of distraction, supplication and humiliation, it dawns 
upon the spirit that the ‘quest is a failure, the road is blocked, and 
restlessness is necessary’. It bewails its misfortune and exclaims: 
Due to separation from Thee my heart was bleeding last night, 
Till dawn the Pleiades alone sympathised with me, last night, 
Till early morning my only cry was: 
Harken, my God, Thou who listens to alll! 


Or in humility, helplessness and distraction, it cries out: 


Everyone in this world has someone to look after him, I have none 
but Thee, Thee and Thee alone. 


Then, as is stated in the Koran: 


Who listens to the soul distressed when it calls on Him and who 
relieves its suffering? (Koran, XXVII, 62). 


Then the veils are lifted, the spirit of the distressed lover is loaded 
with divine favours and bounties flow to it in exceeding measure. It 
hears a voice calling it to rise: 


The house is well decorated to receive thee, : 
All curtains have been raised in anticipation of thine advent. 


When the Illumination of the Divine Essence is revealed, like a moth, 
the spirit flings itself onto it and vanishes in its radiance; it loses the 
consciousness of its individuality and a Divine Substance with Divine 
Attributes is substituted. In this hal or mystic state, an ecstatic has 
exclaimed: 

In Thy love, the sense of pain and pleasure all are lost, 

On meeting Thee my pangs of separation are over. 


A ray of light of Thy revelation has obliterated, 
All distinctions between more or less, good or evil. 


Abiding in this Divine Illumination the spirit feels peace. The Koran 
says: 
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As for such He hath written faith upon their hearts and hath 
strengthened them with a spirit from Him (Koran, LVIII, 22). 


If the entire life time is spent in attaining this goal, a new life is given 
instead, which will never be lost. A gnostic of this rank has said: 


When the spark of love was ignited, my life was surrendered to 
the Beloved, 
It was the Beloved who restored life to me from His own life. 


This is the threshold of fana or annihilation and the beginning of a 
life everlasting. Thereafter, the spirit is trained by the Illumination 
of Divine Attributes. Every moment of this life equals the combined 
worship of the jzmn and humankind! 

As stated above, this is the gist of what the great saint Hadrat 
Shaykh Najm ad-Din Daya has taught in his book, the Mirsad al- 
bad on the subject of the illumination of the spirit and the love of 
God. 


Now we shall proceed to give a detailed description of the various 
stages which the spirit has to pass in its loving journey to God. The 
works of Mawlana Jalalad-Din Rumi (The Mathnav?) are epoch- 
making on this subject. The cry of love that Rum! has raised in this 
world is without parallel in the world of Sufism. 

First we have to consider the problem of the quiddity or nature of 
love. 

God had attributed Himself with love. A Hadith says: 


I was a hidden treasure, and I desired to be known. So I created 
the world in order to be known. I dealt with them lovingly, so they 
came to know Me. 


The Koran also speaks about those righteous elects who have cut 
asunder the chains of limitations, and cast aside the veils of relations, 
and have made their hearts a mirror for the illuminations of the 
Unseen: 


Soon will God produce a people whom He will love as they will 
love Him. (Koran, V, 57). 


There is no doubt that the love that God has for the expression of His 
own perfections is personal and it proceeds from the love of His own 
Essence, and this love is the basis of His attributive love and is the 
root cause of the manifestation of all beings. The love of His own 
Essence is due to the perception of His own Essence and His per- 
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fections. But it should be noted that because of this love there is no 
addition to the state of Abstract Unity or Ahadtyya. This last 
mentioned state is the state of dropping of all modes, adjuncts, 
relations and aspects. It is the state of Pure Essence, in which there is 
no name, no quality, no relation, no adjunct or anything else and 
hence, we cannot speak of love, or regard it as something different 
from the Pure Essence or external to it. The love that God has for His 
own Essence will, therefore, remain unknown and unknowable. The 
quest to acquire its gnosis is of no avail. Reference is made to this in 
the Koran: 


Allah biddeth you beware of Him (Koran, III, 30). 
And the Prophet has warned the thinkers: 


Do not indulge in speculating on the Nature of God, speculate on 
the Attributes of God (manifested in nature). 


It is with regard to this love that it has been said: 


Love surpasses human ambitions, 

It can neither be duly commended nor grasped. 
When a thing is beyond the realm of thought 

It can neither be conceived nor comprehended. 


Rumi has also understood love in the sense of the Love of God for His 
own Essence. He says: 


Whatsoever I say in exposition and explanation of love, 

When I come to Love (itself) I am ashamed of that (ex- 
planation), 

Although the commentary of tongue makes (all) clear, 

Yet tongueless love is clearer. 

Whilst the pen was making haste in writing, 

It split open itself as soon as it came to love. 

In expounding it (love) the intellect lay down (helplessly) like 
an ass in the mire; 

It was love (alone) that uttered the explanation of love and 
loverhood, 

If thou require the proof, do not avert they face from Him." 


Now we consider the nature of love (quiddity) in the state of 
wahidtyya, or the second Epiphany, or the reality of Humanity, the 
Holy Breath. When the gnostic contemplates the Essence of God in 
the sense that it possesses knowledge in all its details covering Its 
Names, Attributes and Ideas, together with all their aspects, their 
interrelations and mutual distinctions, this plane is termed 
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wahidsyya. This is the plane of the Names and Attributes. Here, love 
is differentiated from the Essence and Its Names and Attributes as 
every attribute is differentiated from the reality attributed to it and 
from other attributes also. The reality of this love is expressed in the 
plane of God's knowledge and its manifestations realised in the 
external world. But the nature of love in the plane of wahidtyya, and 
also in the external world is revealed to those only who have tasted 
the wine of love and are intoxicated with it, though it may be the love 
for the Absolute Beauty or the love for any corporeal or spiritual 
manifestation of It. Just as it is difficult to describe the joy derived 
from music to one who has never felt it, so it is impossible to explain 
love to one who has not experienced it. 
An Arab gnostic has said: 


He who is not struck by love cannot realise it, 

While he who has experienced it, cannot explain it. 

To describe the sun before a blind man is folly, 

So is an attempt to describe beauty before one who lacks the 
taste to appreciate it. 


The same idea is expressed by another lover also in this way: 


He who does not love the Beloved as I do, 
Cannot understand what love connotes. 
Mere description of shapes and forms, 
Do not impress a blind person. 


What is perceived by intuition cannot be described by mere con- 
ceptions. Love is a matter of intuition or taste. It can neither be 
expounded, nor can the mere idea of love apprise us of the reality of 
love. Is it possible to feel hot by the mere thought of fire? Is one’s 
thirst quenched by thinking of water? This idea is beautifully ex- 
pressed in the following couplets: 


Thinking of fire does not make thee hot, 
Thinking of thirst does not quench thy thirst, 
Fragrance of scented stuff, 

Does not reach one merely by thinking of it. 
He who has not tasted wine, 

Cannot be intoxicated by talking about it. 


The lover alone knows what love is. It is an arcane secret which cannot 
be disclosed. ‘Love is a treasure to be concealed. Where the treasure 
lies cannot be revealed.’ As a lover has said: 
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Even if I suffer suffocation, I cannot divulge this secret, 
Suppress it, suppress it, lest the entire universe might catch 
fire. 


Thousands of sages passed away but they were not aware of love. The 
charm of love was merely a legend for them. 


The heart alone knows what the substance of love is, 
The eye of reason has no power to behold it. 


The moth alone knows the sweetness in the smoke of the burning 
taper and only a madman is aware of the pleasure found in the 
clanks of the chain: 


Thou art the darling of the world and hast been tenderly 
reared, 

Thou art unaware of our inward fervour and constancy. 

O pretty one, when thou hast not loved any beloved, 

How canst thou know the plight of the helpless lovers? 

We have to learn from the lover himself what is love and what is 
beloved! 

What is called love is nothing but grief and ignition, 

The Beloved is another word for pain and frustration. 

Let him who does not value his life 

Face the call to the slaughter house. 


One lover has exclaimed: 


But love alone has whispered this secret into my ear, that we are 
just a reed and love the one who plays on the reed. 


But this very soreness of love is the salve for the heart of the poor 
lover and this very pang of love is a source of comfort for him: 


What the world knows as love is veritable anguish, 
But it is an anguish without which there is no peace. 


Rumt has thus eulogised love: 


Hail, O Love that is our best bargain, 

Thou that art the physician of all our ills, 

The remedy of our pride and vainglory, 

Our Plato and our Galen! 

Through love the earthly body soared to the skies, 

The mountain began to dance and became nimble. 

Love inspired Mount Sinai, O Lover, 

(So that) Sinai (was made) drunken and Moses fell in a swoon. !” 


According to Rumi, the ‘sickness of love’ is preferable to health and 
healing. He says, 
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It is the very soul of health. Its pains are the envy of every 
pleasure.’ 


The melting (wasting) away of lovers is (the cause of their 
spiritual) growth: 

Like the moon, he (the lover) hath a fresh (shining) face whilst 
he is melting away. 

All the sick hope to be cured, 

But this sick one sobs, crying, ‘Increase my sickness, 

I have found no drink sweeter than this poison!’ 

No state of health can be sweeter than this disease, 

No act of piety can be better than this sin! 

Years in comparison with this moment are (but) an hour. '* 


Reason cannot understand this state of affairs. It denies love, but the. 
lovers regard reason as ignorant. Rumi says: 


Partial (discursive) reason is a denier of love, 

Though it may give out it is a confidant. 

It is clever and knowing, but it is naught (devoid of self- 
existence) 

Until the angel has become naught, he is an Ahriman (devil). 

It is our friend in word and deed, 

But when you come to the case of inward feeling (ecstasy), it is 
naught (of no account). '* 


And again Rum! says: 


He that is blessed and familiar (with spiritual mysteries), 

Knows that intelligence is of Iblis, while love is of Adam, 
Intelligence is (like) swimming in the seas! 

He (the swimmer) is not saved, he is drowned at the end of the 
business. 

Leave off swimming, let pride and enmity go: 

This is not a Jayhun (Oxus), or a lesser river, it is the ocean, 
And moreover, (it is) the deep ocean without refuge: 

It sweeps away the seven seas like straw. 

Love is as a ship for the elect; 

Seldom is calamity (the result); for the most part it is 
deliverance. 

Sell intelligence and buy bewilderment: 

Intelligence is opinion: while bewilderment is (immediate) 
vision. 

Sacrifice your understanding in the presence of Mustafa 
(Muhammad), 

Say, hasbi Allah'*—for God sufficeth me.'’ 


Whereas reason busies itself in argumentation, love burns itself in the 
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resplendent light of the beloved’s beauty. Reason ties itself with the 
six dimensions of this phenomenal world, enchained in earth and 
water, while love, in the proximity of the beloved, annihilates itself in 
the flame which flares upon the face of the beloved. Love has 
nothing to do with crown and sceptre, it craves for gallows and 
gibbets. As a lover has said: 


My heart feels bored at the coast of security and comfort, 
And yearns for the tidal waves and the company of crocodiles! 


Though the comprehension of the nature of love is beyond in- 
telligence, we find signs and effects of love in plenty. We may here 
note a few of them. It is said that each person has a goal towards 
which he turns. This goal may be a material one or a spiritual one. 
The Koran also indicates: 


To each is a goal to which he turns (Koran II, 148). 


But it is love alone that negates and abolishes all goals, it turns the 
face of the lover away from everything save the beloved, it destroys 
his pride and egotism. It closes his eyes from all save his beloved, and 
clears his heart from all save his beloved. The lover exclaims: 


My jealousy demands that I should not look at any one other than 
Thee, 
I wish to set ablaze with the fire of his love every other thought. 


The beloved alone is his ult?ma thule. As a lover has said: 


I negate all thoughts other than yours, 
If they cross my mind even accidently. 


For thou alone art the goal of my heart, 
My highest ambition and noblest ideal! 


Rumi says this in a beautiful way: 


Love hath estrangement with the two worlds: 

In it are two-and-seventy madnesses. 

Its religion is other than (that of) the two and seventy sects 
Beside it the throne of the king is (but) a splint-bandage. 

At the time of the sama ‘, Love's minstrel strikes up this (strain): 
‘Servitude is chains and lordship is headache’ 

Then what is love? The sea of Not-being: 

There the foot of the intellect is shattered. '* 


‘Why is love murderous from the first 


So that he who is an outsider runs away?’’” 
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The only muzzle for evil suggestions (of doubt) is love: 


Else when has anyone (ever) stopped (such) temptation?”° 


The only desire of the lover now is the beloved. He does not even care 
to glance at the treasures of both the worlds. Especially when the love 
is for the Essence of God, the lover becomes blind to all else and cries 
out: 


Even if a thousand arrows are aimed at my eyes, 
It is impossible that I should close them and thus deny myself a 
glimpse of Thy Face. 


The lover shuts his eyes on all others and fixes his gaze on the face of 
his beloved alone. He is not even conscious of the existence of any 
other being. The flames of love surround him on all sides and an- 
nihilate his very being. Rumi says: 


Oh, the life of lovers consists in death; 

Thou wilt not win the Beloved’s heart except in loosing thine own, 
We gained the price and the blood-price, 

We hastened to gamble our soul away. 

Be drowned deep in a love, 

As therein are drowned the loves of the first and the last people.” 


And again he says: 


The time is come for me to strip, 

To quit the (bodily) form and become wholly spirit 

How should His (the Beloved’s) heart be made happy till I burn? 
Oh, my heart is His home and dwelling place. 

If thou wilt burn Thy house, burn it! 

Who is he that will say, “This is not allowed’ 

Burn this house well (and thoroughly), O furious Lion! 

Thy lover's house is better so. 

Henceforth, I will make this burning my q7bla (aim), 

For I am like the candle; I am (made) bright by burning.” 


In fact, the isolation of the lover from all else save the Beloved, the 
annihilation of his desires and wants, and the effacement of all know- 
ledge and reasoning is the result of the extinction of his being and the 
naughting of his very existence. As Rumi says: 


There is no way (admittance) for any one, 

Till he becomes naughted, into the audience chamber of (Divine) 
Majesty. 

What is the means of ascension to Heaven? This not-being. 
Not-being is the creed and the religion of lovers (of God). ”? 
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Rumi relates the story of Majnun and his she-camel to make this 
point clear. Majnun, riding on the she-camel, started in the search of 
Layla. But her foal was left behind. Whenever she saw her toggle 
slack, she would at once perceive that Majnun had become heedless 
and dazed, and would turn her face back to go in search of the foal 
without delay. When Majnun came to himself again, he would see 
that she had gone back many miles. Majnun kept on going to and fro 
for two to three days in this condition. At last Majnun got off her 
back and said to her: ‘O camel, since we both are lovers, we are 
incompatible fellow-travellers. It behoves me to choose parting from 
thy companionship." Rumi remarks: “These two fellow-travellers — 
reason and flesh — are brigands waylaying each other; lost is the spirit 
that does not dismount from the body’. 


The spirit because of separation from the highest heaven, is in a 
great want; 

The body, on account of passion for the thorn-shrub (of sensual 
pleasure) is like a she-camel. 

The spirit unfolds its wing to fly upwards; 

The body has stuck its claws in the earth. 

‘So long as thou art with me, O thou, who art mortally enamoured 
of thy home, 

Then my spirit will remain far from Layla.’” 


When Majnun flung himself violently to the ground from the camel's 
back, his leg broke. He tied up his leg and said, ‘I will become a ball, 
I will go rolling along in the curve of Layla’s bat’. Here Rumi 
remarks: 


How should love for the Lord be inferior to the love for Layla? 
To become a ball for His sake is more worthy.” 


Become a ball, turn on the side which is sincerity, 
And go on rolling and rolling in the curve of the bat of love. ”° 


Know that the way of (spiritual) pleasure is from within, not from 
without, 

Know that it is folly to seek palaces and castles, 

One man is enraptured and delighted in the nook of a mosque, 
While another is morose and disappointed in a garden. 

The treasure lies in the ruin, O my prince, 

Don't you see that at the wine feast 

The drunkard becomes happy only when he becomes ruined 
(senseless)? 

Although the (bodily) house is full of pictures, demolish it: 

Seek the treasure, and with the treasure put it (the house) into 
good repair.”’ 
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Rumi explains why this body is a hindrance in the way of Union with 
God: 


e 
'Tis a house filled with pictures of imagination and fancy, 

And those forms (ideas) are as a Veil over the treasure of Union 
(with God) 

‘Tis the radiance of the treasure and the splendour (of the 
spiritual gold) 

That cause the forms (ideas) to surge up in this breast. 

‘Tis from the purity and (ceaseless) agitation of the precious spirit, 
‘Tis from the purity and translucence of the noble water, 

That the particles of foam have veiled the face of the water 

That the bodily figure has veiled the face of the spirit. 

Hearken then, to the adage that issued from the mouths (of men) 
‘This which befalls us, O brother, is due to our doings’ 

Because of this veil, these thirsty ones who are (so) fond of the 
foam, 

Have got out of reach of the pure Water. 

O (Divine) Sun, not withstanding (that we have) a qibla (object of 
adoration) and Jmam like Thee, 

We worship the night and behave in the manner of bats. 

Make these bats to fly towards Thee, 

And redeem them from this bat-like disposition, 

O Thou whose protection is implored. ”* 


This means that in love the real task of the lover is to efface and 
annihilate his separate being, and this annihilation and extinction is 
the key to real existence. Rumi illustrates this through a story of a 
lover who is recounting to his beloved his sacrifices and loyal services 
and what the beloved told him: 


A certain lover in the presence of his beloved 

Was recounting for his services and works. 

Saying, ‘for thy sake I did such and such, 

In this war I suffered (wounds from) arrows and spears. 

Wealth is gone and strength is gone and fame is gone, 

On account of my love for thee many a misfortune has befallen 
me. 

No dawn found me asleep or laughing; 

No eve found me with capital and means.’ 

What he had tasted of bitters and dregs, 

He was recounting to her in detail, point by point, 

Not for the sake of obliging her, 

But for displaying hundreds of testimonies of the trueness of his 
love. 

For man of reason a single indication is enough, 
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But how should the thirst (longing) of lovers be removed thereby? 
The beloved said, “Thou hast done all this, yet 

Open thine ear and apprehend well. 

For thou hast not done what is the root of the root of the root of 
love and fealty; 

This that thou has done is only the branches’. 

The lover said to her, “Tell me what is that root?’ 

She said, ‘The root thereof is to die and be naught. 

Thou hast done all else, but thou hast not died, thou art living. 
Hark, die, if thou art a self-sacrificing friend!’ 

Instantly he laid himself at full length and gave up the ghost; 

Like the rose, he played away his head (life) laughing and 
rejoicing. 

That laughing remained with him as an endowment unto 
everlasting, 

Like the troubled spirit and reason of the gnostic.” 


And concerning the essential purity of the inner being, Rumi says: 


How should the light of the moon ever become defiled? 

Though its light strikes on every thing good and evil. 

Pure of all (defilements) it returns to the moon. 

Even as the light of the spirit and reason returns unto God. 

The quality of purity is an endowment settled on the light of the 
moon, 

Though its radiance falls on defilements, 

Impurity does not accrue to the light of the moon, 

From those defilements or pollutions. 

The light of the sun heard the call ‘Return’! 

And came back in haste to its source. 

No disgrace remained with it from the ashpits, 

No colour remained with it from the rose-gardens. 

The light of the eye and the seer of the light returned to their 
source, 

The desert and plain were left in passionate desire thereof. *° 


The effacement of the being of the lover in the Being of the Beloved, 
or in the terminology of the Sufis st¢#had (unity) of the lover with the 
Beloved, and his being coloured in one and the same 


Colour of Allah and who is better than Allah at colouring? (Koran 
II, 138) 


and other such terms should not incline us to hold that the Sufis use 
them in their literal or primary sense. According to the Sharta, 
tttthad or ‘oneness with God’, if understood in the literal sense, is 
sheer unbelief and blasphemy, for the lover and the Beloved are 
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opposed to each other in form. One is contingent, limited and deter- 
mined, and the other is Infinite, Necessary and Absolute. And in 
haqiqa (sphere of truth) oneness or identity with God is worse than 
unbelief or blasphemy. For those who look behind the veil, other 
than God does not exist. God is the only Being, and none exists 
besides Him. While :ttzhad implies the existence of two separate 
beings and then the coming together of these two beings. But for the 
ahl-t-Haqiqa or ‘people of Truth’, 

What is there in the two worlds except the Single Essence, 

Nothing exists in the entire universe except Hel! (Jami) 


Jami also rather boldly declares: 


Rase the words ‘this’ and ‘that’, duality 

denotes estrangement and repugnancy; 

In all this fair and faultless universe, 

Naught but one Substance and one Essence see. 


In the terminology of the Sufis what is meant by #ttthad is the state of 
the lover in which he is absorbed completely in the contemplation of 
his beloved, and in that state he does not behold anybody except his 
beloved (halat-t-istighraq). This is the highest reach of love's journey. 
Mansur al-Hallaj expressed this state in the following words: 


I am He whom I love and He whom I love is I. 
The same idea is expressed in this quatrain: 


The clearness of the wine and the transparency of the goblet, 
Have merged one into another. 

It is now, as it were, all goblet and no wine, 

Or, the other way, all wine and no goblet. 


It is clear that all the eminent Sufis agree that the connotation of 
tttthad is not what the heretics and those who have deviated through 
unbelief have taken it to mean. The true sense is that in the mirror 
(of the heart) nothing but the beauty of the Beloved (God) is ob- 
served. Rumi expresses the idea thus: 


I am plunged in the Light like the sun; 
I cannot distinguish myself from the light. *' 


And again: 


The reflexions that are seeking the Light, 
Are naughted when His light appears. 
Before His Face existent and non-existent perish: 
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Existence in non-existence is in sooth a marvellous thing! 
In this place of presence all minds are lost beyond control; 
When the pen reaches this point, it breaks. *? 


To explain this mystic state further, Rumi relates the story of 
Majnun: 


From grief of a long separation (from Layla) 

There came suddenly a sickness into the body of Majnun, 
Heated by the flame of longing his blood boiled up, 

So that (the symptoms of) quinsy appeared in that mad (lover). 
Thereupon the physician came to treat him, 

And said, ‘There is no resource but to bleed him. 

Bleeding is necessary in order to remove the blood.’ 

So a skilled physician came thither. 

And bandaged his arm and took the lancet (to perform the 
operation); 

But straight away that passionate lover cried out, 

‘Take thy fee and leave the bleeding! 

If I die, let my old body go (to the grave)’. 

‘Why,’ said he, ‘wherefore art thou afraid of this 

When thou hast no fear of the lion of the jungle?’ 

Majnun said, ‘I do not fear the lancet; 

My endurance is greater than the mountain formed of rock. 
I am a vagabond, my body is not at ease without blows; 

I am a lover, I am always in close touch with blows. 

But my whole being is full of Layla; 

This shell is filled with the qualities of that Pearl! 

I am afraid, O cupper, lest if you let my blood 

You suddenly inflict a wound with your lancet upon Layla 
The man of reason whose heart is enlightened knows 

That between Layla and me there is no difference.’*’ 


Yet in another anecdote, Rumi says: 


A beloved asked her lover, ‘Do you love yourself more or me?’ He 
replied, ‘I am dead to myself and living by thee; I have become 
non-existent to myself and my own attributes and existent through 
thee; I have forgotten my own knowledge and am knowing 
through thy knowledge; I have lost all thought of my own power 
and have become powerful through thy power. If I love myself, I 
must have loved thee, and if I love thee, I must have loved myself. 


Whoever possesses the mirror of faith, 
Sees God even though he sees himself. 


In a Hadith Qudsi, God says to a gnostic who is nigh to God with 
qurb-t-faratd or ‘proximity of obligations’: 
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Go forth with My attributes to My Creatures; whoso shall see thee 
shall see Me and whoso shall betake himself unto thee shall betake 
himself unto Me, and whoso loveth thee shall love Me. 


Rumi discloses the same mysteries to us: when a beloved asked her 
lover if he loved her or himself more, he replied: 


He replied, ‘I have become so naughted in thee 

That I am full of thee from head to foot, 

Of my existence there is nothing left in me but the name, 

In my being there is naught but thee, O thou whose wishes are 
gratified, 

By that means I have become thus naughted, 

Like vinegar, in thee who art an ocean of honey’. 

As the stone that is entirely turned into pure ruby; 

It is filled with the qualities of the sun, 

That stony nature does not remain in it 

Back and front, it is filled with sunniness. 

Afterwards, if it love itself, 

That (self-love) is love of the sun, O youth; 

And if it love the sun with all its soul, 

‘Tis undoubtedly love of itself. 

Whether the pure ruby loves itself 

Or whether it loves the sun, 

There is really no difference in these two loves; 

In both cases it is naught but the radiance of the sunrise 

Until it (the stone) has become a ruby, it is enemy to itself, 

Because it is not a single ‘I’: two ‘Is’ are there; 

For the stone is dark and blind to the day(-light): 

The dark is essentially opposed to light. 

(If) it love itself, it is an infidel, 

Because it offers intense resistance to the supreme Sun. 

Therefore ‘tis not fitting that the stone should say ‘I’, 

For, it is wholly darkness and in (the state of) death. 

Pharoah said, ‘I am God’ and was laid low; 

Mansur (Hallaj) said ‘I am God’ and was saved. 

The former ‘T’ is followed by God's curse, 

And the latter ‘I’ by God's mercy, O loving man; 

For that one (Pharoah) was a black stone, this one (Hallaj) a 
cornelian. 

That one was an enemy to the Light, and this one passion 
passionately enamoured (of it). 

This ‘I’, O presumptuous meddler, was ‘He’ (God), in the inmost 
consciousness 

Through oneness with the Light, not through (belief in) 

Strive that thy stony nature may be diminished, 
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So that thy stone may become resplendent with the qualities of the 
ruby. 

Show fortitude in enduring self mortification and affliction 
Continually behold everlasting life in dying to self. 

Then they stoniness will become less every moment, 

The nature of the ruby will become strengthened in thee, 

The qualities of self-existence will depart from the body 

The qualities of intoxication (ecstasy) will increase in thy head. ** 


In the above passage in Rumi, the transformation of base nature 
through total love is self eloquent. The Koran also hints at the dif- 
ference between the purified being and the impure being: 


Can he who was dead, to whom We gave life, and a light whereby 
he can walk amongst men, be like him who is in the depths of 
darkness from which he can never come out? (Koran VI, 122). 


Listen to what the lovers who have attained baga after fana, immort- 
ality after perishability, life after life’s loss, eternal existence after 
extinction, say in a state of intoxication: 


Divine light has quickened us to life, 

Though we are different yet we have close affinities, 
The moon will drop its self-esteem, 

If we disclose our face to it. 

The sun will shed its glory, 

If we display ourselves in all our prowess. 

The human skeleton conceals something unique, 
Which attracts prostration and obeisance. 

Look at Life and not body, 

So that thine might be absorbed out of love. 

Satan had a fearful squint, 

He thought that we were something separate from God! 


These lovers have attained Reality! They behold God with their 
inward eye, undeterred and uninfluenced by any aspect of the sur- 
rounding phenomenal world. Every moment of their life they feel 
powerfully drawn to Him whose Presence they feel eternally, and 
they feel ecstatic with the joy it brings, and in the end they merge 
totally in Him, saying: 

When my existence is due to Thine 


Then Thou alone existest, 
What existence to I desire? 


About these lovers of God, the Prophet Muhammad has said: 
Verily, God Most High hath a wine that He hath prepared for His 
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friends; when they drink it they are purified, and when they are 
purified they become nimble, and when they become nimble they 
soar, and when they soar they reach, and when they reach they 
unite, and when they unite they separate, and when they separate 
they pass away, and when they pass away they abide, and when 
they abide they become kings, then they are in ‘an Assembly of 
Truth in the Presence of a Sovereign Omnipotent’. 


Such is the high status that the human spirit is capable of in its love 
for God, and this has been called the ‘Illumination of the Spirit’ by 
the Sufis. 
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